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While a senior in Oberlin College I was selected by the Oberlin 
in China Memorial Association as one of three representatives of the 
class of 1951 to teach in Madurai, South India. Before I left the 
country, Dr. George E. Simpson, chairman of the Department of 
Sociology and Anthropology, was kind enough to have several confer-
ences with me regarding possible topics for a Master's thesiS, which 
I was hoping to write upon my return to Oberlin. Although both of 
us were aware that it would be impossible to select a specific topic, 
inasmuch as the situation in Madurai was foreign to us, these 
discussions indicated to me the factors toward which I should be 
sensitive in drawing up my topic after I arrived in India. 
We landed in Bombay on October 2, 1951, and a week had not 
elapsed before my interest was directed toward the matter of Hindu 
castes in the Christian churches. Our host, the Reverend Lo.1 Long, 
discussed at some length a dispute which was raging in the local 
church. At that moment, the issues were being debated before a 
judge in court. One of the major points of contention, it appeared, 
was the eligibility of the voters on the church rolls. The bitterness 
and the proportions of the quarrel seemed to me to be totally out of 
proportion to the issues involved. To a cOllll!lent to this effect, "', •. 
Reverend Long replied that the dispute was not the product of these 
particular issues, rather the dispute had its origins deep in the 
fabric of Indian society. 
i • ~ 
The actual conception of this thesis came in early 1952 as I wae 
reading the last chapter of C. W. Ranson's book "A City in Transition". 
He had been discussing various moralistic forces in and out of Hinduism 
that were working to refol'lll caste. His final paragraph was a quote 
from the Report of the Commission on Christian Higher Education in India 
ending nth the statement: 
nIf India is really to recover hope and energy for the service 
Of men and the rebuilding Of life it must reach a deeper 
adjustment than it has yet attained. It must believe in the 
reality of life and its values and of the personal relation-
ships through which eternal values are revealed ••• It must, 
in a word, accept the faith Of the Incarnation." a 
This statement raised a series of questions. On the one hand, 
was caste the kind of thing that could be done away with simply by 
replacing the Hindu cosmology with the "faith of the Incarnation"? 
Or was it something infinitely more deeply rooted that could weather 
a change of faith and still continue to exist almost wholly intact 
because it was rooted not only in religion but also in the whole 
social fabrio Of Indian SOCiety? From what I had seen in Bombay and 
from a few stray comments .I had heard in Madurai, I felt the evidence 
indicated that conversion to Christianity was not synonymous with the 
abolition of caste, despite the statement expressed by Mr. Ranson. 
On the other hand, if caste did continue to exist within the 
Church, how did it affect the structure Of the Church, the economic 
lives · of the Church members, the marriages contracted between 
Christians, and the relations between Christian and their Hindu 
relatives? To which castes did the Church appeal, and from which 
a. C. W. Ranson, "A city in Transition", The Christian Literature 
Society for India, Madras, 1938, p. 265. 
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castes did it draw most of: its converts? 
This brief flurry of questions was enough to indicate to me that 
here was a field ripe for investigation. In a letter to Mr. Simpson 
in April, this project was outlined along with several other possible 
thesis topics. On June 5 I received the reply that all but one of: the 
projects outlined were approved~ I now faced the problem of: determining 
which of the projects was the most feasible. A few initiating questions 
to senior missionaries about the project of Caste in the Church bronght 
discouraging responses. Two whose judgments I trusted indicated that 
the project would be well-nigh impossible. Questions I asked would be 
resented, and my lack of: fluency in the Tamil language would prevent my 
catching the subtler nuances of: the complexities of caste. For the 
time being I shelved the project. 
I pursued two other possible studies, one of the impact of 
factory life on peasant families moving in from the countryside, the 
other of: the change in status of the Anglo-Indians since Independence 
in 1941. The factory study soon proved impossible, since the Indian 
students I thought might help me from the Research and Extension 
Department of: the American CoUege were unavailable for this type of: 
work, and without the assistance of: a large corps of Tamil speakers 
I was virtually helpless. My contacts with the Anglo-Indians soon 
showed me that the Anglo-Indian study also was practiCally out of 
the question. As a group, the Anglo-Indians were sensitive about 
their status, and I felt that this emotional context ruled out almost 
any free interviewing or discussion. 
1v 
Finding both these projects unfeasible, I re-examined the 
discarded idea of Caste and the Church. The more I thought about it, 
the more convinced I became that with tact on ~ part and with the 
sanction of the Bishop of the Diocese this project might be possible. 
The Right Reverend Leslie Newbigin was on furlough at the time, but on 
February 27, 1953, after his return from Scotland, I approac.hed him on 
the subject. In that conference and another one on March 14, he gave 
me his approval for the project as well as some valuable suggestions 
how to carry it through. 
In the interval a cablegram had arrived from the Oberlin-in-China 
'. 
Association indicating that mw wife and I should be in Oberlin for the 
fall term. This meant that there was no time to waste if all the 
necessary data were going to be gathered before we left the country. 
Between March 20, the first interview, and M~ 3, the d~ we left 
Madurai, the bulk of the empirical material was collected~ 
v 
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I. INTRODUCTION TO THE FIELD. 
A. Definitive Aspects of the Indian Caste System. 
There is general agreement among Sociologists and Anthropologists 
that in every society or social group except temporary, unstructured 
social gatherings, there is social differentiation in terms of the 
unequal distribution of property, power, and honor. In some societies 
this differentiation is in the form of social classes, groups of people 
who have about the same station in life in a hierarchical ranking. In 
other societies it is in the form of estates, which are somewhat more 
rigid than classes, with more definite legally-sanctioned obligations 
and privileges between the ranks of the hierarchy. 1 In India social 
differentiation is in the form of the caste system. Like class and 
estate, caste differentiates the members of a society and arranges 
them into a hierarchy. But there are unique qualities about caste 
which make it different from estates and classes. In order to single 
out these unique factors, it may be wise to look briefly at possible 
definitions of caste. 
In working on a definition for the 1901 census of . India, Sir 
Herbert Risley formulated the following: 
Caste is " a collection of families or groups of families, 
bearing a common name which usually denotes, or is associated 
with, a certain .occupation, claiming common descent from a 
~hica1 ancestor, human or divine, professing to follow the 
same calling, and conSidered by those who are competent ~o 
give an opinion as forming a single homogeneous unity." 
1. G.B. Simpson and J. M. Yinger, Racial and Cultural Minorities, 
Harper & Bros., New York, 1953. Pages 322-329. 
2. J. Chailly, Administrative Problems of British India, Macmillan 
& Co., London, 1910. Page 98. . 
1 
• 
The three criteria he isolated were thus the common ancestral 
name of the caste, the occupational calling of the caste, and the 
attitude of non-caste members toward the caste. 
Ketkar makes a different emphasis in his definition of caste: 
Caste is U a social group having two characteristics: 1) 
membership is confined to those who are born of members, and 
includes all persons so born; 2) the members are forbidden 
by inexorable social law to marry outside the group." 3 
He too emphasizes the hereditary nature of caste, but he includes 
endogamy as one of his criteria. 
Bougle emphasizes three points in his definition: 
"RepulSion, hierarchy, and hereditary specialization; caste 
includes these three elements." 4 
Two of these elements, hierarchy and repulSion, were not included 
in Risley I s or Ketkar IS defini tiona. 
Rivers has utilized four criteria in his discussion of caste: 
endogamy, hereditary occupation, hierarchical grading, and rules of 
avoidance between the grades. Here he has somewhat blurred the line 
between "caste" and the IIcaste system"; actually "endogamy" and 
"hereditary occupation" are descriptive of caste; whereas "hierarchical 
grading" and "rules of avoidance between the grades" define the 




J.H. Hutton, Caste in India, Its Nature, Functions, and Origins, 
Cambridge University Press, 1946, page 43. 
C. Boug1e, Essais sur le Regime des Castes, Librarie Felix Alcan. 
PariS, 3rd edition, 1935. Page 43. 
5. R. H. Lewie, Social Organization, Rinehart and Company, New York, 
1948. Page 273. 
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Drawing on all four of these definitions, we may formulate a 
general definition of caste as: A group of families professing to 
follow the same occupation and prohibited from marrying outside of 
their group. Relations between castes, that is, the caste system, 
operates according to a culturally-determined hierarchy involving 
degrees of mutual avoidance between castes. 
This definition is still general enough so that castes in India 
are not the only groups which it isolates. In order to sensitize 
ourselves to the unique aspects of the Indian caste system, we shall 
take a brief look at some of these non-Indian caste groups and then 
attempt to work out a specialized definition for the castes and the 
caste system of India. 
In the kingdom of Egypt about 1000 B.C. the.population was divided 
into seven hereditary groups: priests, fighting men, herdsmen, swine-
herds, tradesmen, interpreters, and navigators. Records indicate that 
the Egyptians had definite taboos regarding the non-Egyptians. 6 Thus 
in the Old Testament account of Joseph and his brothers, it is reported 
that the Egyptians ate separately "because the Egyptians might not eat 
bread with the Hebrews; for that is an abomination unto the Egyptians." 
Furthermore, no Egyptian would kiss a Greek on the mouth or use a knife 
or cauldron of a Greek. The lowest group, the Swineherds, could not 
enter the temple. Endogamy was not maintained without exception, but 
marriage into a different group necessitated changing one's occupation 
into that of the group. 
6. J. H. Hutton, op. cit. page 118. 
7. Genesis xliii:32. 
7 
In the Western Roman Empire in the ,th century A.D. the 
Theodosian code fixed occupations; so that it was illegal for a son 
8 
not to follow in the occupational footsteps of his father. Usually 
men were not allowed to·marry outside their occupational group. 
Apparently the idea of the code was to stabilize the division of 
labor so that in the years to come society would always have enough 
blacksmiths, butchers, cobblers, and so on. The code was enforced bw 
political pressures and threats of imprisonment or banishment. 
In Japan almost until the second half of the last century there 
was a rigid "class" system with two practically outcaste groups at the 
bottom. 9 Of these bottom groups the Hinin included beggars, execu-
tioners, and entertainers. The still lower Eta made leather goods and 
disposed of carcasses, which, as we shall see, is the occupation of 
one of the "untouchable" Hindu castes. These bottom castes were 
prohibited from marrying anyone out of their group, they had separate 
living quarters, and even the most common people in the class system 
above them would neither sit nor eat with them. 
In the Fiji Islands among the King's retainers there was an 
hereditary social structure.lO Titles and duties such as Chief of the 
Land, Lord of the Village Green, King's Carpenters, and Keeper of the 
King's Dogs were passed on from grandfather to father to son. Their 
9. R. H. Lowie, op. cit. page 276. 
10. J. H. Hutton, op. cit. page 121. 
4 
intricate division of labor was linked not to society at large, but 
to the palace, and the divisions were essentially ritualistic and 
monarchical. 
In East Africa among the Masais the blacksmiths are an endogamous 
11 pariah caste. They are forced to camp apart from the other Masais 
and are considered to be a necessary evil. Even the spears and weapons 
they forge IlDlSt be purified before others will use them. They have no 
rights, and anybody may Jd.ll them. If, even by accident, a blacksmith 
kills a Masai, several smiths IlDlSt be put to death to atone for the 
accident. The rationalization for this caste discrimination is: God 
prohibits bloodshed; the blacksmiths forge weapons with which men 
might break the commandment of God; therefore, they deserve to be 
cast out. 
It has been pointed out 12 that in the United States and especially 
in the South, there have been and still are some caste characteristics. 
Unlike caste as we have defined it, all Negroes do not profess to 
follow the same occupation; nevertheless certain occupations such as 
Pullman porters and dining-car waiters are almost exclusively associated 
with color, while the most desirable economic and social vocations are 
open to only a fraction of the Negro population. I~ 1953 in -the United 
States thirty states through their constitutions or by means of enacted 
laws prohibited Negroes from marrying whites. 13 In certain cities 
Negroes are restricted to areas apart from the whites. In the South 
11. R. H. Lavie, OPe cit. page 276. 
12. R. H. Lavie, ibid. page 274. 
13. G. E. Simpson and J. M. Yinger, OPe cit. pages 501-502. 
5 
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there are separate wash:ing facilities, wait:ing rooms, and entrances 
for the Negroes. In places where there are no legal sanctions for 
uphold:ing csste distinctions, they may be upheld by threats or use 
of violence. It is important to note, however, that despite some 
religiOUS and social rationalizations for this behavior, such a 
csste s~tuation violates the bssic American creed of the dignity of 
the individual and equality before the law!4and there is thus a 
discrepancy between the ideals and the practices of the American 
people. 
In Burma perhaps we come closer to the Indian caste system than 
elsewhere. There is the regular population, and then below them are 
seven classes of outcsstes, the lowest being the pagoda slaves. 15 
The pagoda slave and his descendents are pagoda slaves for life. If 
a person, even without know:ing it, marries a pagoda slave, that person 
and his offspr1ng become pagoda slaves. The other classes of out-
castes are: professional beggars; executioners, jailers, and police; 
the deformed and IIlt1tilated; government slaves; lepers; and coffin makers 
and those connected with the disposal of the dead. The rest of the 
population is not permitted to have social relations with these out-
castes. This untouchability appears to be based on taboos and fears, 
for example, fear of death, disease or IIlt1tilation. 
Castes in India, like these other castes we have examined, are 
groups of families professing to follow the same occupation and 
prohibited from marry:ing outside their group. But we can go even 
14. G. Myrdal, An American Dilemma, Harper and Bros., 1944, Introduction. 
15. J. H. Hutton, OPe cit. pages 124-126. 
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further in our definition. Thus, a caste in India is a collection of 
families bearing a common name, claiming descent from a common 
ancestor, frequently practicing the same occupation, and considered 
by those around it as foming a single homogeneous unity in a 
hierarchy of such unities. A caste's position in the hierarchy is 
determined by the Brahman priests who occupy the highest position in 
the hierarchy. A caste is endogamous and possesses common social 
customs and usages. In the caste system in India there is a relative 
absence of social intercourse with other castes, and the relationships 
between castes are supported by religious and economic sanctions and 
rationalized within the Hindu framework of karma and reincarnation. 
As can be seen from this definition, an ilIlportant single 
definitive aspect of the Indian caste system is its rationalization 
within the Hindu framework of karma and reincarnation. The other 
caste systems may have been rationalized in terms of social necessity 
or custom. Thsy may have been enforced by economic or legal sanctions, 
and they may have been reinforced by religiOUS beliefs. But none of 
them had a religiOUS basis approaching in complexity and all-inclu-
siveness the Hindu cosmology of karma and reincarnation. A few words 
of ~lanation may clarify this. 
Karma is the inexorable wheel of fate from which no man can 
escape except ultimately the perfect Brahman. 16 For every evil 
deed a man performs, an equal punishment will ultimately come to him. 
Likewise every good deed he performs will ultimately be rewarded. As 
a man dies before he has been fully punished and rewarded for his deeds 
16. N. Macnicol, The Making of Modern India, Oxford UniverSity Press, 
1924, pages 115-126: 
7 
in this lii'e, fate (karma) will reward or punish him in the next lii'e. / 
One technique of karma's retribution and reward is the caste 
system. If an ordinary man has lived a good ille, he may be rewarded 
in his next reincarnation by being born a Brahman. If the Brahman 
lives a perfect ille, at the time of his death his spirit may unite 
with the spirit of the universe "as a drop of water unites with the 
ocean", and he will be freed from the wheel of kanna. On the other 
hand, ii' a man has lived a wicked lii'e, he may be reborn an outcaste. 
Thi5 philosophy has 50 permeated the whole of 50Ciety that for hundreds 
of years outcastes have been re5igned to being outcaste5 and Brahmans 
have accepted the obligations and privilege5 of being a Brahman; each 
is being punished or rewarded by karma for actions performed in his 
previous lii'e. 'If a man feels discontented with his fate, he must 
not try to break out of it in thi5 ille, rather he must try to live 
correctly so that he will be born into a better position in the next 
ille. 
The standards for living correctly are determined by the caste 
dharma, or the w~ of lii'e of the caste. Each caste has a dii'ferent 
inherited dharma. The dharma is estimated finally by the expressed 
"or assumed opinion of the Brahmans. This fulfilling of one's caste 
dharma is a key ethic of Hinduism. In the Baghavadgita, Lord Krishna 
tells the unhappy warrior Arjunan, "Better to do the duty of one's 
caste, though bad and ill-performed and t.:raught with evil, than under-
take the business of another, however good it be. For better far 
18 abandon ille at once than not fulfill one's own appointed work." 
17. o. c. Cox, Caste, Class, and Race, Doubleday and Co., New York, 
194B, page 13. 
lB. M. Olcott, "The Caste System of India", American Sociological 
Review, IX, 1944, page 648. 
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The effects of these concepts of karma, reincarnation, and caste 
dharma when combined, rigidify and stabilize Hindu society. The very 
discontent which caste may engender is, in theory and at least partly 
in fact, plowed back into the caste system by the discontented individual. 
He will try to be obedient to his caste dharma in order to merit a better 
reincarnation after this life. 
/ 
For the Brahman this dharma involves elaborate purification cere-
monies, bathing, meditation and praying. It necessitates trips to the 
temple and pilgrimages to sacred shrines. It means a purely vegetarian 
diet and an elaborate detail of cooking ritual. The Brahman must 
avoid anything contaminating and unclean - leather, soiled linen, or 
outcastes. 
For the outcaste dharma necessitates performing the most menial 
and unpleasant jobs, such as removing nights oil from latrines, skinning 
and burying carcasses of animals, and handling the corpses of friendless 
men. At all costs he must avoid contacts with the higher castes. 
Between the two extremes lie numerous other castes arranged 
hierarchically in terms of their accessibility to the Brahmans and 
their power of pollution. Thus in the 1901 census for Madras Presi-
dency there were a total of 378 castes recorded. 19 These were listed 
in fourteen categories from top to bottom as follows on the next page. 
19. Census of India, 1901, Vol. XV, Chap. VIII, page 136rr. Report 
















Brahmans and Allied Castes. 
Kshatriyas and Allied Castes. 
Vaisyas and Allied Castes. 
Sat-Sudras or Good Sudras. 
Sudras who habitually employ Brahmans as purohits, and 
whose touch pollutes to a slight degree. 
Sudras who occasionally employ Brahmans as purohits, 
and whose touch pollutes. 
Sudras who do not employ Brahmans as purohits, and 
whose touch pollutes. 
Castes which pollute even without touching but do not 
eat beef. 
Castes which eat beef but do not pollute except by 
touch. 
Castes which eat beef and pollute even without touching. 
Castes which deny the sacerdotal authority of the Brahmans. 
Cases in which caste was insufficiently indicated. 
Castes foreign to the Presidency. 
Caste not stated. 
Aside from the criterion of eating or not eating beef, which is 
an act which can be observed, the other criteria for ranking castes 
hierarchically rest ultimately on the Brahmans. The Brahmans can 
decide who pollutes and how much. They can also decide for which castes 
they will be purohits and for which castes they will refuse to be pure-
hits. In short, they have the final say in where particular castes 
stand in the hierarchy. Thus, the major aspects of differentiation 
between the Indian caste system and other caste systems are: 1) reli-
gious sanctions especially of the Brahmans, which structure the Hindu 
caste hierarchy, and 2) the Hindu concepts of karma and reincarnation. 
B. Castes in South India. 
The most comprehensive codification of the castes in South India 
was published in seven volumes by Edgar Thurstone in 1902. 20 For the 
purposes of this paper, however, we need to list only the twenty-eight 
20. E. Thurstone, Castes and Tribes in Southern India, Government 
Press, Madras, 1909. 
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castes which I discovered in the churches of Madurai, and these can be 
found listed alphabetically in the appendix, with their numerical rank 
in the caste hierarchy and a description of their traditional occupations. 
Several general pOints may be noted in connection with the castes 
in South India, the most important being the virtual gap between 
Brahman castes and Sudra castes. Thus, according to the 1901 census 
for Madras Presidency, 3.1% of the people were in Brahman and allied 
castes, 0.9% in the Kshatriya and allied castes, 1.4% in the Vaisyas 
and allied castes, 64.1% in the Sudra and allied castes, and the 
remaining 30.2% in the oUtcaste or miscellaneous caste groupings. 21 
Evidence seems to indicate 22 that except in the United Province the 
percentage of outcastes in the population is smaller elsewhere in 
India, averaging between 12% 23 and 20%. 24 
Conceivably there is an explanation for the higher percentage of 
outcastes in South India, especially if the racial theory of origin 
of caste is true. According to this theory 25 about 2000 B.C., light-
skinned Aryans invaded the Indus River valley, capturing some of the 
dark-skinned Dravidian inhabitants to be their slaves and driving the 
rest down toward the South. The invaders assumed a monopoly of the 
religiOUS and political power in the new society in the Indus River 
Valley, thereby establishing an occupational heirarc~ based 
21. 
22. 
Census of India, 1901, Vol. XV, Chap. VIII, page 136ff. Report 
Superintendent, Government Press, Madras, 1902. . 
O. G. Phillips, The Outcastes' Hope, United Council of Missionary 
Education, London, 1925?, page 7. 
Ibid. page 7. 
"Fifty Million Converts", Time, June 19, 1950, pages 61-62. 
J. Nehru, The Discove1.o0f"Iiidia, Signet Press, Calcutta, 3rd 
edition, 1947, page • 
11 
· . 
partially on racial lines. With the evolution of the concept or 
pollution and the development of the Hindu concepts of karma and 
reincarnation, the occupational hierarchy rigidified into a caste 
hierarchy and all the Dravidians came to be considered low caste or 
outcaste, both those living in the heart of the Aryo-Dravidian 
civilization in the North and those living on the fringe of the Aryo-
Dravidian civilization in the South. The fact that few Aryans actually 
lived in the South could be used to explain why in terms of percentage 
there are so many outcastes and low oastes in the South. However, 
evidence for the raoial theory of origin <, : ' . . , , '" ," is not yet 
oono1usive for one side of the argument or the other, and any 
"explanations" must be oonsidered tentative. 
Aside from the absenoe of the Kshatriyas and Vaisyas and the 
preponderanoe of outcastes, the oaste system in South India has 
probably funotioned lIIUoh like the oaste system elsewhere in India. 
Through the history of traditional Indian villages, the various 
castes evolved an intrioate balanoe of economio interdependence. Prior 
to the advent of a money econ~, goods and servioes were exchanged. 
The harvest hand received a measure of rice at the end of the day; the 
tenant farmer received his seed, plow, and oatt1e from the landlord 
for planting, and after the harvest he repaid his debt with interest 
oonsisting of a percentage of the crop. The p~a-tree olimbers 
received monopoly rights on a certain p~a tope, but the tope owner 
received due compensation in p~a fronds and todqy. The village 
carpenter would get from the restor the villagers his "residenoe Site, 
rent-free land, funeral pyre plot, food for fanlily and fodder for 
animals, clothing, timber, oow dung for fuel, credit facilities, 
12 
supplementary employment, use of raw materials, implements, or draft 
animals, hides, casual leave, and aid in litigation." 26 In return 
he was expected to repair any plows or rakes, mend thatched roofs. put 
new spokes in cart wheels. repair bridges. construct funeral beirs, 
erect wedding and festive awnings, make tools used for arushing seeds 
and grinding rice, and so forth. The village supported him. and he 
repaid this by being at the service of virtually anyone in the village. 
This balance of services wss maintained even for the scavangers 
and outcastes. 
The outcaste was described as 'that lowest of mortals I, and wss 
condemned, as Sir H. Risley said, to: 
" •••• live outside the village, to clothe himself in the 
garments of the dead. to eat from broken dishes. to 
execute criminals. ~d to carr,y out the corpses of 
friendless men." 21 
Yet in return for these performances they were permitted to gather 
about the garbage piles of the wealthy' to eat left-overs from their 
feasts, they were permitted to pull the sacred-car ropes in certain 
religious festivals. and if they were skillful drummers they might be 
requested to pla;r their drums at weddings and funerals. where they 
might be repaid with a new cloth and a liberal plantain-leaf of rice. 
Undoubtedly in all of these areas a good deal of 'higgling' preceded 
any sort of balAnce of services. However. the underlyiDg balance of 
services had evolved throughout the centuries. and in the village a 
fairly complex econ~ could function without currency through the 
credits and obligations of the caste system. 
26. M. Olcott, op. Cit •• page 649. 
27. J. D. Anderson. The Peoples of India. Cambridge University Press. 
191.3. page .38. 
1.3 
Along with functioning as the economic structure, determining to 
a certain extent village spatial patterns and social organization, 
caste in the village provided a comprehensive security system for the 
individual. From the time a child was born, he came under the care of 
his caste. Ii' his mother worked in the fields, his grandmother, aunts, 
older Sisters, or cousins would look after him. His occupational 
training was the responsibility of almost all the older males in his 
family, father, uncles, and brothers. At the time of his marriage, 
the responsibility of selecting his partner fell to the family, parti-
cularly to his parents. They were the ones who went to neighboring 
villages looking for a bride among their caste, selecting the most 
suitable one, haggled over the dowry, and arranged the marriage ~ 
in conjunction with the astrologers. The son was required only to 
make his appearance at the betrothal and marriage • . Following the 
marriage, the training of the wife in domestic matters was looked after 
by the older female relatives. Should drought drive a man and his 
family from their village, they were assured support by theu- fellow 
caste members elsewhere. Should they need financial asSistance, 
eqUipment, cattle, or seed for putting out their crops, they would go 
first to their relatives. Should sickness or injury come to an indi-
vidual, his family and caste would provide for his support and the 
support of his wife and children. As old age and senility began to 
limit his piVsical and mental capacities, he was assured continual 
care as long as he lived, and when death overtook him, his family and 
caste members would see to it that his body was properly cremated or 
interred. Among certain groups, the widow cast herself into the funeral 
fire to be consumed along with her husband. Among other groups the 
widow was assured at least a minimum subsistence for the remainder of 
her life, and the orphans were cared for according to their need. Of 
course, where the caste member had security- he also had responsibilities. 
He knew that he in turn would be expected to assist his relatives in 
time of need. In most instances he gave this assistance when needed, 
knowing that his own security- depended on it. 
Besides providing each individual with an extensive security 
system, caste dictated to the individual what his role, occupation, and 
prestige would be. Not only did his family tell a child, but also his 
companions and other villagers. The Brahman boy knew that he would 
be a temple priest or a family purohit when he grew up. Any competition 
for status would come only from other Brahmans. Likewise, the scavanger 
boy knew that he would be a scavanger all his life, and probably very 
early- in life he would assist his father in gathering the nightsoil 
and burying or burning animal carcasses. The son of a smithy knew that 
he, too, would be a smit~. Early in life he would begin helping in 
the trade, first gathering fuel for the fire and manipulating the 
bellows, then holding the red-hot metal with pincers while older 
relatives hammered and shaped it, and fin~ learning to hammer and 
shape himself. Throughout this period of training he learned what his 
family expected of him and what the villagers expected of him. He 
received an unanimous view of who he was and what he was supposed to 
do. In relation to his, Gardner Murphy has said: 
DOne finds one's being in the family constellation. In 
effect, this means terrific pressure on the individual if 
he in any ~ breaks awa;r from the tis sued structure of 
village life; but for the most part he does not, or if he 
does, he comes back." 28 
28. G. Murphy, In the Minds of Men, Basic Books, 1953, page 31. 
Furthermore, along with status, caste gave to each member of the 
village established cultural patterns of behavior. The caste into which 
the individual was born helped ordain hew he should dress, cook, drink, 
wash, anoint, and pray, as well as how he should speak with members 
of his caste or other castes. The indiVidual had little option 
regarding these modes of behaVior. His family and the village presented 
a solid front enforcing his following the patterns and preventing his 
violating them. Moral and religious sanctions were introduced; he 
was "good" when he followed the set patterns and ubad" when he violated 
them. Personality reward and satisfaction could be achieved by fol-
lowing the set patterns. There were no major cOnt'licting values. 
Finally, through caste's ascription of social and occupation 
status, Indian society guaranteed that from generation to generation 
it would have individuals filling the necessary occupational roles for 
the continuation of society. Fathers might die and be followed by 
their sons, but there would always be Brahmans to look after the 
temples and outcastes to clean the latrines. 
In summary, we might say that Indian SOCiety, by socializing its 
juveniles in the Hindu cosmology of karma and reincarnation and enforcing 
the internalization of this cosmology through religious and economic 
sanctions, gave each succeeding generation the proper motivation for 
fulfilling roles necessary for the continuation of that society. 
Through the social system of the caste hierarchy and its division of 
labor, itself a product of the Hindu cosmology, Indian SOCiety determined 
,,' the continuel allocation of those roles among its members from gener-
ation to generation. 
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C. The City oi: Madurai. 29 
The city of Madurai is located in the center of the Vaigai River 
valley about 125 miles north oi: Cape Comorin. Madurai claims to be 
the oldest city in South India, and for the last two thousand years 
it haa been the focal center of Dravidian culture and civilization. 
Probably the earliest mention oi: it is in the Mahavamsa, a Ceylonese 
chronicle, which describes Vij~a, the first king oi: Ceylon (500 B.C.) 
as the son-in-law oi: a UPandyan king oi: Madura". Megasthenes, the 
Greek ambassador to the court of Chandragupta Maurya about 320 B.C. 
described Madurai as being ruled by a Pandian princess who had an 
extensive ~ and enjoyed the revenue of 365 villages. Ptolemy 
referred to "Modoura" as the Mediterranean Emporium of the South. 
The "Regio Pandiones" is mentioned in classical Roman literature, 
and it seems likely that a Pandian king sent an embassy to Augustus 
in 27 B.C. Roman coins from the time of Augustus have been discovered 
in the vicinity of Madurai, lending support to the hypotheSiS that 
commercial intercourse existed between the two early civilizations. 
We know very little about the first Pandian kings except that 
they were patrons of learning. The earliest historical personality 
was Ugraperuvaludi (128-140 A.D.) who was the patron oi: the poet 
Thiruvalluvar, author oi: the sacred poem, the Kural. 
In the 14th century, Malikkafur, a general oi: the Emperor of 
Delhi, invaded Madurai and established a Mohammedan dynasty, which 
lasted about 48 years. Ii. general oi: the Vijayanagar dynasty overthrew 
29. For most of the following material I am indebted to L. P. Lasrado 
Shenoy's book, Madura, The Temple City, printed at the C.M.V. 
Press, Madura1, 1937. 
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the Mohammedan rulers and incorporated Madura! as a Vijayanagar 
protectorate, restoring the Pandian kings to their throne. But the 
Pandian kings proved unable to rule effectively, and in 1559 the first 
of the Naiks were set up as governors of the kingdom. Thereafter, 
through the Pandians still ruled in name, real power lay in the hands 
of the Naiks, and finally Thirumala Naik brushed aside all pretences 
and declared himself to be sovereign. 
The rule of the Naiks was the most glittering period of ~adura!. 
The two previous centuries of anarchy, misrule, and foreign invasion 
had reduced the population to poverty and distress. The two ensuing 
centuries of firm rule by a succession of able Naik rulers gave the 
region of Madura! a much needed respite and an opportunit,y to return 
to wealth and prosperity. 
In 1560 .Viswanatha Naik laid down a general plan for the Meenakshi 
Temple. using as his base of origin two already-existing shrines of 
Meenakshi and Sundareswar (Siva). In succeeding generations. princes. 
nobles. and wealthy merchants competed with one another to complete 
the structure, without however deviating from the original plan. Under 
Viswanatha Naik an extensive double-walled fortress was built around the 
city, and within the walls a new city was constructed with wide streets 
running in the shape of squares and having the great temple as the 
common center. This was the beginning of the modern city of Madurai. 
which even at the present has the same general lay-out. (See map.) 
The next famous king of this line was Thirumala Naik (1623-1659). 
His rule was marked by the splendor of the buildings he erected with 
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his fabulous wealth. Pagodas, the Teppakulam (a temple built on an 
island in the center of an artificial reservoir) J and the Thirumala 
Naik palace stand today as monUJllents to his reign. 
Party feuds and palace revolutions weakened the Naik kingdom, and 
in 1781 the revenues of the Carnatic were assigned by Muluumned Ali 
to the British East India Company which had had a permanent establish-
ment in Madras since 1640. The district of Madurai came finally into 
the hands of the British in 1801. Survey and settlement of the district 
was carried out under the Governor-Generalship of the Marquis of 
Cornwallis, that same Marquis who in 1781 surrendered to George 
Washington in Yorktown, Virginia. 
A description30of Madurai city in 1834 indicates that the houses 
were mostly nmd, one-story high, covered with leaves and straw, and 
the fortifications were falling into disrepair. The great majority 
of the inhabitants were Tamils. The description continues by saying 
that in the years after 1834: 
nMost of the population were illiterate, and there was much 
superstition. Cock-fighting was a common amusement, it being 
held regularly on Sundays and continued on successive days. 
The people were of a peaceful disposition. There were no 
insurrections, nor outbursts of fanaticism ••• 
The chief occupation of the people has always been 
agriculture and the tending of flocks and lands. All des-
criptions of soil exist. The industries employing the 
largest number of hands were weaving and dyeing. Gold 
thread, fine nmslins, and cotton cloths of great durability 
were the chief articles of manufacture. Pottery also flour-
ished ••• Coffee was introduced on the Sirumalais in 1845 
and on the lower Palnis the next year by M. de Fondclair. 
Cigar-making was first started on a large scale in 1850. 
P~a jaggery, tumeric, oilseeds, butter oil, castor oil, 
dye roots, saltfish, and piece-goods were exported. 
30. J. S. Chandler, Seventy-Five Years in the American Madura 
~lission~ published by the American Madura Mission, W. Mumford 
Press, adras, 1912? 
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Flocks and herds were reared, and elephants, tigers, 
leopards, bison, bear, antelopes, deer, and wild boar 
roamed over uncultivated tracts." 31 
In 1840 Collector Blackburn, chief British official over Madura1, 
razed to the ground the old fortifications and incorporated into the 
general plan of the city the road which had run outside the walls. 
This street formed the outer square with the great temple of Meenakshi 
still at the center. From that date the town expanded in all directienl;l, 
and the additional streets did net follow the same pattern (see map). 
In 1860, when the American Civil War cut off world supplies of 
cetton, and the British mills were hard-pressed fer raw materials, the 
preductien of cotton in this part ef India was greatly stimulated. 
Finally, in 1892, twe Britishers, the Harvey Brethers, established 
large cetton spinning mills in Madurai, and from that date Madurai has 
been one of the leading textile centers in Seuth India. Teday the 
Harvey Cempany Ltd. is the "Managing Agents", equivalent te a Helding 
Company, fer the Madurai Mills Cempany Ltd., which in turn owns two 
separate units, the Pandian Mills and the Madurai Mills. These 
British-owned mills tegether previde employment fer 13,000 workers. 
Local wealthy Indian families have entered this econemic arena, so 
that today Madurai alse has the Meenakshi Mills. the Mahalakshmi 
Mills, the Madurai Knitting Company, Rajah Mills, and the Kathandram 
Mills, which together employ anether 6$00 werkers. 
Other industries in modern Madurai include dyeing, wood-carving, 
stene-carving, and brass werk. Recent years have seen the creatien of 
31. Ibid, page 7. 
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several large machine-shops and plants for the repair or assembly of 
automobile parts. Largest of these is the T. V. S. Company, which is 
owned by a wealthy Brahman family. In addition there are rice mills, 
handloom weaving factories, and dress manufacturing establishments. 
Madurai is an important Southern Railw~ junction for lines 
converging from the south, east, and west coasts going north toward 
Madras. Madurai is also the headquarters for the government offices 
of Madurai District, an area totaling 4,869 square miles and divided 
into eight taluks. 
D. The Advent of the Missionaries. 32 
According to legend, the apostle Thomas came to South India in the 
first century A. D. and founded a church. Be this as it ~, references 
of early Christian conferences mention India as a part of the same 
diocese as Persia. It is probable that about 300 A. D. an emigration 
took place from Syria and Mesopotamia to the Malabar coast of south-
western India. Evidence for this migration may be seen in writings of 
the period, the dependence of the Indian church upon the patriarchate 
of Antioch, and the use of the Syrian ecclesiastical language. 
After the advent of Mohammedanism, historians lese touch with 
this Indian Nestorian Church until the ventures of Marco Polo. This 
traveler reported coming across a pilgrimage of Indian Christians 
going to Milapur, the traditional grave of St. Thomas. In 1319, before 
the death of Marco Polo, a number of Dominican and Franciscan monks set 
32. Much of the historical material here has been obtained from 
Julius Richter's A History of Missions in India, translated by 
S. H. Moore, published by Fleming H. Revell Company, 1908. 
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out from the papacy at Avignon to preach in South India, and in their 
letters one could find accounts of the Nestorian Christians. 
After the landing of Vasco de Gama in Calicut in 1498, the mis-
sionary movement began in earnest, with its head~arters in the 
Portugese settlement of Goa. Missionary activity, however, did not 
prove too successful until Francis Xavier arrived on May 6, 1542. 
Although Xavier did not know the language, he worked out rough trans-
lations of the creed in the different South Indian languages. His 
.preaching" involved making the congregation memorize the creed by 
rote. At that time the Paravan-caste fishermen were being oppressed by 
the nort~ern Badagas. The story goes that the Pravans offered to 
become Christians if Xavier brought them assistance. This he did, in 
the form of Portugese ships and fighting men; the Badagas were routed; 
and the Paravans in a body were baptized into the Church. 
When the king of Ceylon began executing Christians, Xavier urged 
the Portugese Viceroy to undertake a crusade to put the king' B pro-
Christian elder brother on the throne. For political reasons the entire 
crusade broke down, Xavier fled to the north, and that was practically 
the close of his work in India. 
In 1605 the next famous South India missionary arrived, a Jesuit 
named Robert de Nobill. By this time, many of the Christian Paravans 
had drifted in from the sea coast to Madurai; so de Nobili's orders 
were to take up the work there. He felt that in order to secure the 
ma.x:imum number of converts, the missiOnary must be an Indian among 
Indians. To do thiS, he considered it necessary for the person bringing 
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religion to appear as a Brahman and to work through the caste structure. 
rather than to try to abolish the caste structure. In the words of the 
historian: 
"(Nobili) procured himself a private house in •••• Madura. and 
fitted it up so as to resemble in its minutest detail the 
house of a Brahman. He donned the light yellow robe of a 
SllllllYasi (penitent) Brahman. engaged Brahmans as his ser-
vants. and confined his menu to the vegetarian diet of the 
Brahmans." 33 
De Nobili wore the Brahman's sacred cord, but in his case the 
three gold strands represented the Trinity and the two silver strands 
the human and divine nature of Christ. 
ij.-,~; 
He painted a sandle-wood sign 
on his forehead. called himself a Roman Brahman, and mastered both 
Sanskrit and Tamil. Introducing the Bible as a "lost Veda" and using 
Hindu logic and sophistry, he was able to make a number of converts 
from the Brahman ranks. Historians record that: 
"Nobili allowed caste differences to exist in all their 
rigour between church members of higher and lower caste ••• " 
Eventually an enemw Brahman uncovered de Nobili's fraud. thereby 
causing quite a reaction among both high and low castes. 
The Bull of Pope Gregory on January 31. 1623. "Romanae sedis 
antistes". sanctioned Nobili's acts. As a result. the rough outline 
of the Hindu caste structure began to be mirrored in the Roman mission-
aries sent to India. These missionaries had to decide before they 
arrived in the field whether they were going to be Brahman Sannyasis 
for the upper classes or Pandara Swamis for the lower classes. As 
there were very few padres in Madurai, and as those who were in Madurai 
33. J. Richter, OPe cit. page 60. 
34. Ibid. page 61. 
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tended to work among the Brahmans, the work among outcastes suffered. 
Numerically these efforts of de Noblii were not too successful. and 
at the time of his death, there were only 200 Christians in Madurai. 
The Nestorian Church. in the meantime. was having its own diffi-
culties. since the Catholic priests insisted that the church should 
give its allegiance to Rome rather than to Antioch. In 1663 the Dutch 
came in and ordered all foreign bishops out. and the Nestorian Church 
itself' split under different bishops. 
From this time on the Roman Catholic Missions in South India 
declined. Several factors entered into this. The Church had been 
very closely linked with the Portugese, and when they were forced out. 
it suffered. For example, it is reported that in Goa. where Catholic 
pressure had been so strong that only professing Christians could hold 
government jobs. when government pressure was withdrawn. various groups 
re-embraced Hinduism. 35 With the rise of Holland, England. France and 
Denmark. there was not such an emphasis placed on being a Christian. 
In fact. at this time: 
" •••• according to the Abbe Dubois. 60.000 Christians ~gcepted 
Mohammadanism .without making the slightest demur." 
The persecution of the Jesuits in Europe by Pope Clement XIV 
and the political revolutions in Europe in the late l700s concentrated 
the attention of Europeans at home, rather than in foreign missions. 
The first Protestant missionaries were the chaplains who cameto 
India in 1647 to work with the personnel of the British ·East India 
35. J. W. Pickett, Christian Mass Movements in India. the Abingdon 
Press. 1933. page 37. 
36. J. Richter, OPe cit. page 93. 
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Company. Throughout the 1100s it was difficult for them to carry on 
much regular missionary activity, since the French, the English, and 
the Indian princes were warring back and forth across the peninsula of 
South India. In the meantime, the attitude of the British East India 
COlIIpany, wh:!,ch had been one of apathy toward activities of other mis-
Sionaries, now became hostile to them. It was in spite of the Company's 
hindrances that the Danish had a Protestant mission at Tranquebar in 
1706, and, that at the very turn of the century a missionary named 
Ringletaub, a Lutheran employed first by the Society for the Propa-
gation of Christian Knowledge and later by the London Missionary 
Society, began work among the Nardar toddy-tree climber caste in 
Tinnevelly. His immediate numerical success disturbed him. In 1814 
he wrote: 
HI have now about 600 Christians •••• Three or four may have 
a longing for their salvation. The rest have COllIe from 
all sorts of m~1ives, which we can OI'.ly know after years 
have passed." 
Within a short time Ringletaub left in diSgUst, plaCing a convert, 
Vedamanickam, in charge of the Christian community. 
At this time the charter of the East India Company was revised, 
thereby permitting the growth of missions. In 1817 Reverend Charles 
Mead arrived in Tinnevelly, to be met by even larger masses of converts 
from the Nardar caste. It was not long before the Christian Nardars 
tried to violate their old caste law which stated that neither the men 
nor the WaDen should wear cloth above their waist. The dharma-violating 
Nardars were challenged and assaulted. It was Mr. Mead WhO carried the 
case to court and eventualJy secured a decree j'rom a magistrate supporting 
37. J. W. Pickstt, op. cit. page 40. 
the claim of the Christians. Several years later, when the support was 
withdrawn, persecutions began again and caused limited reversions to 
Sj~duism. These persecutions continued until July 1859, when: 
" ••• Sir Charles Trevelyan, governor of Madras, intervened with 
a proclamation to which the Maharaja gave reluctant assent, 
allowing members of the lower castes to wear cloth over breasts 
and shoulders. There followed a large ingathering of converts." 38 
fhis matter of mass conversions, in which sometimes all the members of one 
oaste in one or more villages would make a group decision favorable to 
Christianity, was something whioh the missiOnaries were going to see more 
of in the future. 
E. The Development of the Protestant Churches in Madurai. 
Thronghout this time, Madurai itself had been a Roman Catholic 
stronghold and had been little visited bj' Protestant missionaries, 
although in 1753 some Danish missionaries had passed through. The Roman 
Catholic mission had been gradually declining, due both to inattention and 
to a schism between the Portugese and French priests. In 1800 a small 
Protestant church was built in Madurai to minister primarily to the 
Europeans stationed there. 
In 1835. after preliminary investigation, the American Ceylon Mission 
in the Tamil colony of Jaffna appointed two of their members, HOiSington 
and Todd, to open a new American Congregational mission center in Madurai. 
The first major form of activity which the mission carried out was in the 
field of education. In fact, within three years of the commencement of the 
Mission, its schools were educating half the school-going Children of Madurai. 39 
38. J. W. Pickett, OPe cit. page 42. 
39. J. S. Chandler, OPe cit. page 47. 
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In Mq 1842 a missionary, Mr. Crane, wrote: 
nwe have under instruction youths of both sexes and all 
classes of society. A majority are from the middle grade, 
while the remainder are about equally divided between . the 40 
Brahmans at one extreme and the Pariahs in the opposite." 
The missionaries also discovered that the feelings of the dif-
ferent castes were so strong that they oould not be safely united in 
one school. Thus, u.r 1844, one-third of the pupils in the Mission 
English-schools were Brahmans. 
Boarding schools were started in 1839, and the first pupils came 
from nineteen castes, including Brahmans at one extreme and 
Chakkiyars at the other. The majority of the converts to Christianity 
at that time were from the middle castes rather than from the lowest or 
highest castes. Since it was primarily through the schools that the 
Mission had been reaching the population, an explanation for this 
phenomenon might be that converts came from those castes having most 
contact with the schools. Since the Brahmans already had schools for 
their children and since the lowest castes felt neither the desire nor 
the need for schools, it was the middle castes of traders and petty 
landlords that attended the mission schools. They were the ones who, 
on the one hand recognized the value of education for carrying out 
their occupations, but on the other hand lacked the facilities for 
obtaining this education because the Brahmans had virtually monopo-
lized the field of education. It was probably for this reason that 
the missionaries had the most contact with members of the middle 
castes and that the majority of the converts came from the middle castes. 
40. J. S. Chandler, OPe cit. page 52. 
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In 1847 the situation changed drastically. Despite the fact 
that converts had been coming from all castes, joining themselves with 
foreigners, attending church and sitting down b.Y the side of persons 
from lower castes, and taking the bread and wine of Communion, it was 
reported: 
"(caste) ••• with its wonderful power of stooping to conquer, 
yielded these religious observances and maintained itself 
as strong~ as ever in other ways. It was entrenched in 
social c~~toms and was imPregnable in marriage relation-
ships." 41 . 
The continued observances of caste practices both in the mission 
boarding schools and in the gatheringS of the mission workers was a 
major concern for discussion in the Mission meeting beginning on the 
6th of J~, 1847. The outcome of this meeting was the unanimous 
adoption of the following four resolutions: 
"RESOLVED That the mission regard that the giving up of caste 
imPlies at least the readiness to eat under proper circum-
stances with any Christian of any caste, and to treat them 
in respect to hospitality and other acts of kindness as if 
there had never been any distinction of caste. 
RESOLVED That we consider it to be the duty of all those 
who are members of our churches, after receiving proper 
instruction, to give some satisfactor,y test of their having 
forsaken the evil before we can thereafter administer the 
Sacrament to them. 
RESOLVED That we will hereafter not receive into our ser-
.vice as catechist any one who does not give satisfactory 
evidence of having renounced caste. 
RESOLVED That the brethren in charge of the boarding 
schools be allowed to employ for their schools Pariah 
cooks wherever they think it expedient.. 42 
41. J. S. Chandler, op. cit. page 140. 
42. J. S. Chandler, op. cit. page 141. 
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Regarding this action, a missionary commented: 
"We have done a work today which I am fearful will shake the 
mission from centre to circumference. But I believe it to 
be the work the Bible requires of us." 43 
\ 
The Mission instituted "love feasts" in which Christians would 
have to participate before they could partake of the sacraments. In 
September a "love feast" was held in }ladurail 
"The low caste helpers came, and three or four others. The 
,great mass of them (catechists) turned their backs upon the 
feast, the Lord's Table and all. The combinatipp to resist 
the action of the mission (was) very strong." 44 
A "love feast" conducted in the nearby village of Pasumalai in 
October gathered only ten students and one adult who renounced caste. 
In the girls' school two Pariah girls were admitted, and many of the 
relatives removed their own daughters from the school. A voluntary 
"love feast" including nine girls and the missionaries was later car-
ried out, but with quite a commotion on the part of the girls' relatives. 
Some parents brought pressure on the remaining girls, either taking 
them aw~ forcibly before they defiled themselves or else enticing them 
aw~ with matrimonial arrangements or heart-rending tales of the sick-
ness of their closest relatives. However, enough girls remained to 
keep the school in working order. 
In the boys' schools, the deCision to employ Pariah cooks 
included permission to take Pariah boys into the classes. There ensued 
a severe drop in enrollment. 
43. Ibid. page l41. 
44. J. S. Chandler, OPe cit. page 142. 
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This situation was prevalent throughout the district of Madurai. 
Whereas in 1844 there had been a total of 3404 pupils in Mission 
schools throughout the district, by 1849 the figure had dropped to 
1282. 45 
"All the (Mission) stations suffered from the dismissal of 
catechists or teachers, and nearly all lost in the member-
ship of their churches. Altogether, 12 members were sus-
pended on account of caste, of whom 38 were catechists." 46 
The loss of members to a certain extent altered the complexion 
of the Christian community. Whereas reports prior to 1841 indicated 
that the church members came from practically all castes, predomi-
nantly middle castes, reports after this period indicate a prop or-
tionate drop in the middle and higher castes, for lihom the Mission 
resolutions proved particularly offensive, and an increase in the 
lowest castes. Thus, by 1854 in three villages within a mile of 
Carisapatty there were twenty-three Christians, all Pariahs. Three 
years before, the congregation had been larger, but forty had returned 
to Hinduism. In Battlagundu a teacher was suspended because of caste, 
Virakal congregation lost a teacher and a catechist because of caste, 
and the Kottarapatti congregation had thirty-five souls, all Pariahs. 
Since it was the abolition of caste prerogatives that led upper and 
middle-class converts to leave Christianity, one might suggest that it 
was at least in part because they assumed that they could retain their 
caste prerogatives that the upper and middle-castes converts had joined 
the church. Because the church offered both an ideology and an access 
to Christian education, and medical institutions, and because these 
45. Ibid. page 453. 
46. Ibid. page 144. 
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converts later renounced the ideology, one might asBUl!le that it was 
for such benefits as education and medical care that they joined the 
church. In other words, for some of the upper and middle-caste con-
verts, conversion performed the function of providing new prerogatives 
such as those of education, while retaining the old caste prerogatives 
of Hinduism. 
The Christian congregations continually had their persecutions, 
but after the Mission ruling regarding caste, the persecutions mounted, 
reaching especially high proportions during years of famine. After 
the 1847 resolution a village congregation was assaulted by a band of 
men at midday: 
"Their houses wer~ pillaged, everything valuable carried off, 
and the rest destroyed. The Christians were severely beaten 
and one of them, an influential member of the church, was 
treated with such violence that he soon died of his wounds." 47 
Persecutions by relatives for ten years succeeded in drawing back 
into Hinduism a congregation in the Battlagundu station. Two village 
congregations were broken up by the Davaram zemindar and two catechists 
were imprisoned at Pamban. Regarding this latter: 
"The Mission considered it a case needing help, and paid the 
expenses of the pleaders in }!adura and Jl!adras, as well as 
other expenses, and gave the wives of the two men allowances, 
Rs. 2!- to one who hfld children, and Rs. 2 to the other, who 
had no children.w 48 
A single instance may serve to point out the form which caste 
persecutions took and the type of defenses resorted to by the mis-
sionaries. A young lad of the tailor caste was doing work for one of 
47. J. S. Chandler, op. cit. page 216. 
48. Ibid. page 216. 
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the ladies of the Mission, and he spent much of his time sewing on 
the missionary's porch. A letter from another missionary reports the 
following: 
nThis young lad was awakened to a sense of truth some time 
after he was employed by Miss Ashley. The state of his mind 
first became known to his friends on his refusal to unite 
with them in performing heathen ceremonies. He had a 
struggle at first, but when he saw that it was his duty as 
a Christian to refu!Bd to countenance idolatry, he rel11ained 
firm. To prevent him from becoming a Christian, the rela-
tives determined that he should come no more to our house t 
and to carry out their plan without interference from us, 
an uncle came and reported that he had inforl11ation to the 
effect that the boy was corrupt and that it was necessary 
for them to keep him at home. On the following mOrning, as 
I was told that he was detained contrary to his will, I 
determined to go and see him. After reaching the house 
and conversing with the lad I learned that he had been 
beaten, and that he very much regretted that he could not 
return to his work. I thereupon remonstrated with the uncle, 
and in the conversation could see that his report about his 
nephew on the previous da;y was I11ade up for the occasion. I 
therefore told him that he was violating the rules of 
Government, and I should be obliged to complain of him 
should he not permit the lad to return at once. At this 
the uncle was frightened and denied that he was detaining 
him by force. I then told the young man to get into ~ 
bandy, and asked the uncle to follow. I thus succeeded in 
getting him to our house. 
I regard the arrangement as most prOvidential, the 
great body of the men being off at their work at the time 
of ~ visit. When they came home in the evening, they 
were very angry on learning what had happened. Their first 
attempt was to persuade me to give him up. I replied that 
they might use any influence excepting compulsion to induce 
him to go with them. In this they did not succeed. Nor 
did an aunt succeed by weeping and entreating him to return 
to his relatives. 
The next step the relatives took was to make complaint 
to the police against me. An officer came to ~ house 
accompanied by a large number of the tailor caste, and after 
examining the young man told him he might do just as he 
preferred about returning to his friends. He replied that 
he would not go with them. After threatening the lad the 
heathen friends next I11ade offerings to a devil, supposed 
to reside in the unfinished pagoda of the Madura temple, 
promising that they would give more should the lad be made 
to return to them. This, however, failed them. The young 
man continued firm in his renunciation of idolatry, and on 
the first Sabbath in this month (July) he made a public 
confession of his faith in Christ." 49 
49. J. S. Chandler, op. cit. page 273. 
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In the 1850s the Mission started another course of events which 
was to affect its work for the ensuing century. Formerly the mission 
schools had been established for the education of Hindu bqys and girls, 
and the teachers hired in the schools had frequently been Hindus. In 
the 1850s in the place of such schools were established schools for 
the "benefit of the children of the members of our congregations and 
such persons as are willing to have their children receive a Christian 
education. II So Of the 1038 scholars in the Madurai District mission 
schools in 1852, 530 boys and 117 girls were children of persons con-
nected with the Mission. The remaining 382 bqys and 9 girls were 
children of persons friendly to the Mission, and generally relatives 
of the members of congregations. 51 
In 1860 it was decided that instruction in the mission schools 
was to be given only by Christian teachers, and in 1863 schools were 
reopened to Hindu pupils in the hope that through the influence of 
Christian teachers the Hindus might be converted. 
The MiSSion began to become concerned about the fact that its 





"Of late years we have endeavored by education and other 
means to reach the higher classes. Almost all the adherents 
at first were from the lower strata of native SOCiety, but 
we now have four congregations gathered from respectable 
castes, and our own schools include among their pupils not 
only Sudras, but a few Mahomedans and Brahmins as well." 52 
The famine of 1876-1878 left its imprint on missionary activity 
Ibid. page 235. 
Ibid. page 235. 
Ibid. page 241. 
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in Madurai District. By" August of 1877 the food situation was so critical 
that the Governor of Madras cabled the Lord ~or of London for relief. 
Within a week 24,000 pounds sterling had been collected and forwarded 
for relief in Madras. The Governor at first tried to distribute these 
funds through local committees. which gave instructions to the poorly 
paid and overworked village officials. but it soon found many of these 
officials untrustworthy. 50 volunteers undertook the distribution of 
the relief. and since missionaries were often on the local committees, 
these volunteers were frequentlt catechists or village congregation 
members. Of the 191 villages in Madurai District receiving aid, 154 
were receiving aid through the supervision of missionaries or those 
connected with the Church. Two Congregational missionaries, Chandler 
and Chester. alone handled 101 villages with the help of their cate-
chists. 
There were serious problems in the distribution of relief. A 
howling mob would collect around the dispenser snatching at any food. 
With limited resources there were problems of allocation. The Palni 
Committee. for example. voted to spend part of their Rs. 25.000: 
"For affording relief ,to those who on account of caste pre-
judices and other causes are not in receipt of government 
relief. For providing clothing for the Chaklars. Parians, 
etc. who are in a state of semi-nudity, but not geing in 
relief camps are not helped by the government." ~3 
Regardless of how impartial a Christian distributor might try to be, 
the pressures of familiarity and loyalty must have existed, pressures 
which may have led to discriminatory practices. By" November 1817 
reports had reached the ears of the Madras General Committee of such a 
nature that a confidential letter was sent out by its Honorary 
53. J. 5. Chandler, cpo cit. page 382. 
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Secretary, Mr. William Digby: 
"It is a matter of notoriety that the Famine Relief Funds are 
. being very largely expended by Missionary Agency, and the 
!B:lcecutive Committee have cordially to acknowledge the very 
great assistance which MiSSionaries, of all denominations, 
have so actively and successfully rendered; at the commence-
ment of operations espeCially, the efficient distribution of 
Relief Funds would have been seriously delayed had it not 
been for the ready help of Missionaries, and much distress, 
and indeed mortality, has been averted by their assistance. 
The Executive Committee feel confident, therefore, that 
they will not be misunderstood if they direct the attention 
of Local and Sub-Committees and Agencies to the necessity of 
avoiding. as far as possible, giving any appearance of 
reason for objection being raised to their action on the 
ground that in the use of SUbordinating Agency, sectarian 
influence is allowed in any way to affect it. 
The Committee have reason to believe that caution in 
this respect is desirable and necessary; and they would 
suggest that individuals connected with Missions. not 
Europeans or ordained clergymen, should not be employed 
on Committees, or be entrusted with the general distribution 
of Funds - save in exceptional cases, and for very special 
reasons - and even then only with careful discrimination. ~4 
The Committee attach much importance to this matter." ~ 
In the meantime, private relief funds were arriving from the 
United States which could be utilized as the Madurai !-1ission saw fit, 
and here undoubtedly Christians were given preferential treatment. 
For example. in the village of Sattangudi there had been a few 
converts and a weak congregation since 1872. Then came the famine 
beginning in 1876: 
" •••• and with it the help given to them from foreign 
Christians. not in the way of alms. but in the way of 
work, for they were weavers. The Christian charity set 
them on their feet, and ever since they have been successful 
weavers." 55 
The results of this famine and famine-relief situation on the 
growth of the overall Christian connnunity in Madurai District is 
54. Ibid. pages 385. 386. 
55. J. S. Chandler, oPe cit. page 417. 
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indicated in the following comparative statistics for the thirty years 
from 1859 - 1889. 56 
Year 
1859 ............ . 
1864 • • • • • • •• • •• 
1849 • • • • • • • • • .. • • 
1814 • • • • • • • • • • • • 
Famine ( 1876 - 1878) 
1879 • • • • • • • • . . .. . 
1884 • • • • • • • • • • • • 
1889 • • • • • • • •• • •• 









From 1879 the American Board of Commissioners for Foreign Missions 
witnessed a steady growth in its Madurai Mission, both in terms of its 
work and in terms of its Christian population. In 1881 a college was 
founded in Pasumalai. four miles from Madurai; in 1886 a Normal School 
in Madurai; and in 1893 a new women's hospital was opened. followed in 
1891 by a new men's hospital. By 1900 the basiC pattern of mission 
policy and mission activity had been established, and today the major 
church institutions in the city of Madurai are essentially the same 
as those which were functioning in 1900. with the addition of several 
institutions such as a boy'S high school. a girl's high school. and 
a women's college. 
Throughout almost the entire period of the Congregational Mission's 
activity in Madurai. it had enjoyed cordial relations with its fellow 
Protestant missions operating in South India. Despite the fact that 
the first church to be built in Madurai was a Church of England one in 
1800, the Congregational Mission had a virtual monopoly in Madurai from 
56. Ibid. page 453. 
the beginning. The closest neighbor was the Church Missionary Society 
located about 80 miles south in Tinnevelly, and in 18,2 a non-inter-
ference agreement was drawn up by the two missions. In 1855 and 1856 
boundaries were established. In 1856 the Society for the Propagation 
of the Gospel agreed to withdraw from Madura1, and in 1857 the Ramnad 
boundaries between the S.P.G. and the American Madurai Mission were 
agreed upon. The church building which the S.P.G. had used in ¥~durai 
was not turned over to the ~erican Mission. Rather, it was kept for 
the use of the Christians who preferred the Anglican form of worhip. 
The congregation depended on the chaplain at Trichinopoly or chance 
clergymen passing through. In 1868 the S.P.G. transferred the church 
in Madurai to the Bishop of Madras, to be held in trust by him for the 
Church of England. In 1881 a new church building was completed, 
financed by Mr. Robert Fischer and his sister in m~~ory of their father. 
This new building, located near the heart of Madurai (see map), still 
stands today and is known as St. George's Church. Since that date St. 
George's has been the center of the Anglican community in Madurai, 
operating as "one of the few independent native congregations free of 
foreign aid and direction excepting •••• the Episcopal supervision of 
Bishop of the Diocese, to whom the minister to be nominated (was) to be 
answerable." 57 
In 1928 in the railway colony, an Anglo-Indian center, a new church 
was dedicated on December 21, established to serve the English-speaking, 
non-Tamil people who preferred to worhip in English according to the 
Committee of St. George's Tamil Church, Church of England St. 
Ge~els Tamil Church, Madura, A. M. Lenox Press, Pasumalai, 
19 , page 5. 
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Anglican form of worship. This new church, the Church of the Divine 
Patience, drew its membership from the Anglo-Indians who had been 
attending St. George's Church. Established under the Tinevel~ Diocese, 
the Church of the Divine Patience usually utilized the part-time services 
of Tinnevelly missionaries. 
Still another Anglican church appeared on the western side of 
town, Christ Church. As I was led to understand, this Church began as 
a prayer house in the vicinity of the raoidly-growing slums near the 
Harvey Mills. A. letter written by Reverend J. Kingdon indicates that 
the Prayer-House congregation was o~ semi-literate and could not find 
, 
a congenial spiritual home in the highly-educated congregation of St. 
58 
George's. In March 1935 Christ Church was dedicated, and the two 
congregations became separate. 
Throughout this period the number of Congregational churches 
increased also. The first church, East Gate church, was built in 1844 
upon some land located convenient~ close to the Mission compound and 
made available by the leveling of the Madurai city walls under Collector 
Blackburn. West Gate church was built about 1868 on the opposite 
side of the town. In 1904, in the vicinity of the newly-opened Capron 
Hall girls' high school and training school, the North Union Church 
pastorate was organized and eventually was housed in the impressive 
Webb Memorial Church across the street from Capron Hall. In 1904 the 
Mission's college was transferred from Pasumalai to the north side of 
the Vaigai River in the section of Madurai called Tallakulam, and when 
58. Committee of St. George's Tamil Church, op.cit. page 10. 
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the college chapel was constructed, the Christians in the surrounding 
area of Tallakulam utilized this chapel to house their programs of 
worship. 
Today in Madurai the north, south, west, and central portions of 
the city have readily-accessible church buildings (see map). The 
eastern portions of the city have no such Protestant church buildings, 
due possibly to the location and activity of the large Roman Catholic 
Church. In more recent times Lutheran and Pentecostal missions have 
established small congregations and churches in Madurai. 
By 1901 the American Madurai Mission had been investigating the 
possibilities of merging with other missions in the region. This 
culminated in union first with the London Missionary SOCiety and later 
with the South Indian Presbyterian Synod. 59 This ecu.menical process 
continued among these and other missions, taking form in 1920 in the 
establishment of the Joint Committee on Church Union in South India. 
On September 27, 1947, this process reached its fruition when one mil-
lion South Indian Christians, formerly Anglicans, J.1ethodists, Presby-
terians, and Congregationalists, were joined together in the united 
Church of South India. 
The effect of this merger on the Congregational and Anglican 
institutions and churches in Madurai was to remove them from under the 
control of speCific mission boards and denominations and to place them 
all under the bishop of the diocese of Madurai and Ramnad. At the time 
of rrv study the merger was only five and one-half years old, and vesti-
ges of historical traditions still lingered in the forms of worship and 
59. J. S. Chandler, OPe cit. page 374. 
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types of administration within the various institutions. Nonetheless, 
the unified administrative hierarchy made for essential similarities 
within the churches. 
An understanding of the historical background both of Madurai and 
of the Church of South India in Madurai will enable the reader to 
analyze much more ably the remaining sections of this thesis. Although 
the material in this section has been primarily descriptive, in the 
final section an attempt will be made to co-ordinate it along with the 
empirical findings of field research into a coherent theoretical 
framework explaining why in the particular city of Madurai with its 
particular development of mission and church work, the empirical findings 
of the field research indicated what they did about caste in the churches. 
Also, an attempt will be made to show how the particular phenomenon in 
Madurai illustrated certain generalities of social processes whenever a 
new ideology injects itself into a society, and whenever one social 
system appears to threaten the existence of another s ocial system. 
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II. HETHODOLOGY 
A. OUtlining the Topic. 
The author's initial letter to Dr. Simpson in April. 1952. 
outlined the possible topic for this thesis as: 
" •••• a study of the caste structure within the Christian 
churches in Madura!. The denominations include: Church 
of South India, Pentecostal. Lutheran. and Roman Catholic. 
It would by nry hypothesis that conversions come mainly 
from the lower castes, who have little hope of material, 
social. or psychological achievement within the structure 
of Hinduism. and who join the Christian churches in a hope 
of freeing themselves from the disadvantage of their low 
caste position." 
By the time the author was ready to start collecting the material 
for this thesis, factors of time forced him to limit the scope of this 
study from the Christian churches in Madura! generally to only those 
churches belonging to the Church of South India in Madurai. Altogether 
in Madura! city there were 19,754 Christians recorded in the 1951 
census. 60 The task of enumerating within two months even as man;y of 
these as appeared on the church registers would have been virtually 
impossible. Since the author's contacts were with the Church of South 
India already, and since the bishop had estimated that there were 
probably about 5000 Church of South India Christians in Madurai, the 
project appeared more workable if it were limited to include only the 
Christians in the Churches of South India in Madurai. 
The more he considered the original hypotheSis about Christian 
converts leaving Hinduism because of their difficulties in achieving 
60. 1951 Census Handbook. Madura! District, printed by the Superintendent 
Government Press. Madras. 1953. page 210. 
social or psychological status wi th:in the H:indu structure, the more the 
author realized the difficulty of gettmg any definite "proof" 
through direct frontal attack. At the least, it would have necessitated 
lengthy interviews with a sample of the Christian population via an 
interpreter, askmg why these people were in the Church, why they or 
their parents had left Hinduism, what psychological and social rewards 
they were anticipatmg experiencing in Christianity that they were 
not experiencmg in Hinduism, etc. And yet, this hypothesis continued 
to be intriguing, and the author felt that even a limited attempt to 
approach it might turn up some valuable material. Rather than 
selecting a random sample of the Christian population, due to the pres-
sure of time and resources he selected only the individuals in the 
Church's records who had, during their lifetime, abandoned Hinduism 
for Christianity. He hoped that their experiences, involving an overt 
break with the religion into which they had been born and a change of 
allegiance to a new religion, might bring a sharper focus on the reasons 
the rest of the Christians were Christians rather than Hindus. 
Aside from the direct approach to the converts, the author felt 
that his hypotheses would have to be "proved" or "disproved" indirectly, 
through analyzmg the caste and occupational variables in the Christian 
population and interpreting the findings as the product of certain 
historical processes. In such a case one could only infer what had 
been an individual's motivations in joining the Church, and such an 
inference would be difficult to prove or to disprove. But, recogniz:ing 
the weaknesses of such a procedure, he considered the attempt worthwhile, 
if only to point the way for further investigation in the field. 
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Not only was the author interested in seeing how the Church 
influenced the caste structure, he was also interested in seeing how 
the caste structure of the congregation affected the structure of the 
Church. From what he had learned both in Bombay and Madurai, factions 
and disputes along caste lines were not unheard of in the Christian 
congregations. At the beginning of actual fieldwork, he had no very 
clear idea of what form this phenomenon would take, and the hypothesis, 
in its most generalized terms, was that within the Christian churches 
the caste system continued to function. 
B. Drawing Up HYPotheses. 
With these two very general hypotheses, one related to the moti-
,vation of converts and the other to the effects of caste on the Church 
structure, the author proceeded to draw up four deSCriptive hypotheses 
for use in the field work. These descriptive hypotheses, if proved or 
disproved, would give established points of reference from which he 
could approach the two larger hypotheses relating to why people jOined 
the Church and to how caste operated within the Church. 
A. The Church membership consists of people f'rom lower caste 
groupings than the population of' Madurai as a whole. 
B. Caste traditions among the Christians have broken down 
more in the realm of' economic institutions (e.g. occu-
pations) than in f'amilial institutions (e.g. marriage). 
C. The Church membership consists of' people from higher 
occupational levels than the population of Madurai as 
a whole. 
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D. There is a caste basis for the power structure within 
the churches. 
It was interesting to note that Bishop Newbigin, after reading 
the hypotheses, said that he thought the author would find them all true. 
C. Gathering the Data. 
From March 20, when he began interviewing the first pastor, to 
M~ 3, the day he left Madurai, the major portion of the author's 
working time was spent collecting the data for this thesis. 
The most efficient method to collect information pertinent to the 
first three hypotheses appeared to be the acquisition of as complete 
,a list as possible of all the members of the congregations of the Church 
of South India in Madurai. While securing these lists, it would also 
be possible to secure other pertinent information about the members, for 
presumably the pastor or church secretary who was helping in the com-
pilation of the lists would know such objective information about the 
members, as their castes and occupations. 
Proceeding to draw up a schedule for these interviews, the author 
first listed all the facts he desired to know about each individual I 
Name, Occupation, Married or Not Married, Affiliation with Church, 
Caste. and Address. These factors were selected because of their per-
tinence to the hypotheses and because of the likelihood of their being 
known by pastors or senior church members. The above order was 
selected in the hope that during the interviews conversation would flow 
easily and logically from the answer of one question to the answer of 
the next. During the interview the questions proceeded in the following 
order: 
-what is the next name on your list? What is his work? Is he 
married? Is he a communicant member of the Church? Was he himself 
a convert from another religion? To what caste did his family belong 
before they became Christians? Where does he live now in Madurai?" 
When the author was ready to begin interviewing, he secured a list 
from Bishop Newbigin of the pastor in charge of the various Church of 
South India churches in Madurai. These were the men through whom the 
author was able to gather the data. If they themselves did not have 
the time or the information at their disposal, they arranged to have 
him interview the catechists, bill-collectors, or other members of the 
congregation who did have the time and information at their disposal. 
Below is an outline of the author's program of interviewing, including 
the date he began gathering data on the various churches, the pastors, 
and the interviewees through whom he was able to obtain information on 






East Gate Rev. Edward T. Paul 
North Gate Rev. P. A. Edward 
Interviewee 
Mr. J.P. Jacob 
(catechist) 
Rev. P. A. Edward 
Sons of Rev. Edward 
Mr. J.D. Yel}udasan 
~lawyer) 
Mr. D.S. Barnabas 
(Capron Hall clerk) 
















West Gate Rev. J.D.Jeevamani 
St. George's Rev. n.M. Samuel 
Tallakulam Rev. D. Narasingam 
Christ Church Rev. P.S. Arthur 
Church of the Rev. D.M. Samuel 
Divine Patience 
Interviewee . 
Rev. J.D. Jeevamani 
Mrs. Jeevamani 
Mr. E. Ge~ (co~­
gation member) 
Rev. D. M. Samuel 
Rev. D. Narasingam 
Sons of Rev. Narasingam 
Miss K. Davamani 
(assistant treasurer, 
Lady Dosk College) 
Rev. P. S. Arthur 
Mr. A.D. Woolridge 
(lay trustee) 
On the whole the interv:iewees were very gracious, giving freelyof' 
their time and energy. Usually the author would arrive at the parsonage 
several days in advance of the date he planned to begin interv:iewing, 
explain the project to the pastor, ahd arrange for the interviewing to 
start in a day or two. His usual method of' describing the project was 
to say that Oberlin University in America had asked him to write a 
book or "thesis" on the history and membership of the churches in 
Madurai. In order to do that, it was necessary to g~ther as much back-
ground material on each church as possible. He would then explain that 
he realized they were very busy men and that he wondered if there were 
some retired gentlemen in the congregation who could give information 
concerning the membership of the church. In three out of the seven 
churches the author actually did the bulk, of his interviewing with 
members of the congregation rather than the pastor. In one case a 
pastor and a senior member of the congregation worked with him. And in 
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the other three cases the pastors themselves went over the names in the 
church registers. In some of the churches the registers were written 
in Tamil; so the interviewees also served as translators. 
The author's major worry throughout this process was that some-
where he would discover a pastor or catechist who would resent the ques-
tions about caste and refuse to answer them. This, of course, would 
have had serious consequences for the stu~~ Some of the missionaries 
had indicated that this would very probably happen. The nearest 
approach to this was with the pastor of North Gate Webb Memorial Church, 
who appeared to resent the question about caste very much. He declared 
that everyone in his congregation was a Christian and that caste no 
longer existed. The author agreed with him. Then to the pastor's 
query as to why he was asking the question, the author replied that he 
did not know, that his University had told him to ask it, and that all 
he was doing was carrying out orders. He hoped the pastor had worked 
with the lower .functionaries of bureaucracies before. ~ether or not 
he had, the answer seemed to satisfy him, and the interview continued. 
Only once in his log does thealthor discover an instance where 
this question about caste broke down an interview Situation, in this 
case with a congregation member of the North Gate pastorate: 
" April 20 ••• As we (a friend and the author)were leaving the house~ 
J. came up (and) offered to help in any way. I went through the 
list and found his name; much of the information the pastor had 
given me was incomplete. Finally I made the mistake of asking him 
what his caste was. He shut up like a clam and told me that now 
everybody was a Christian and caste had no more significance. 
Later as we were walking toward Capron Hall together, he said 
that of course in my case it would be different, since I was 
making a study, but I did not urge him to tell me his caste. 
I still don't know •••• " (Later the author learned from other 
sources that he was a Pariah). 
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The pastor of Tallakulam Church was quite the opposite of the 
North-Gate pastor in his desire to talk about caste. Even before he 
knew the author was considering this project, he discussed in some 
detail the caste situation in the Tallakulam pastorate. He asserted 
that one particular caste was trying to run not only hiln and his churoh 
but also the diocese and all the diocesan institutions. From discus-
sions "With hiln it was easy to come to feel that caste was still a very 
11 ve part of the Church and perhaps was even more virulent than in the 
Hindu oommunity, since in the Christian community the different castes 
were oompeting for the same elected and apPointed posts. 
The majority of the interviewees ranged between the two extremes. 
Upon first hearing the question, they would hesitate and ask why they 
should tell people's castes. The author would reply that he was 
carrying out the instructions of Oberlin UniverSity, and the interview 
would proceed smoothly from then on. All of the pastors and most of the 
oateohists and other interviewees spoke English; so there was no 
linguistic problem of communication. The North-Gate bill-collector, 
however, did not speak English, and the author was forced to use Tamil 
throughout. Since the pastor, who hilnself was a recent arrival and 
did not know the oongregation well, was unable to give much of the 
information, the bill-oollector and the author spent many hours together, 
sometilnes proceeding together for two or three-hour walks through 
the slUms around the Harvey Mills interviewing people direotly for 
information which was still lacking. In the case of newly-arrived 
families whose castes he did not know, the bill-oollector instruoted 
the author to ask them where .their native plaoe was. Later he would 
tell what their oaste was, using as his basis of judgment the standard 
h8 
of living of the fmnil;r as well as the famil;r's native place. Only 
once or twice did he confess his inability to identify the caste. 
It was interesting to the author to see how the interviewees 
interpreted his project. The following are exerpts from his log: 
"March 27: (East Gate) ••••• Mr. J. mentioned yesterday that 
it made him feel bad to see (the Indian president 
of the men's college) living in a big bungalow 
while I was put up in a 'tiny house in Narimedu.' 
He said that this was not a good way for people 
to. treat their missionaries. I repeated (~ 
previous statement) about rrry not being a missionary. 
He said, Yes, but still many people did not realize 
that I was not a missionary." 
"April 8: (North Gate) •••• (The) Pastor introduced me to 
(a congregation member) as a student now in India 
and about to return to the U.S.A., where I would 
be ordained as a minister and return to preach in 
India." 
"April 26: (North Gate) •••• Mr. A. introduced me as a repre-
sentative of the American Board (of Commissioners 
for Foreign L1issions) investigating the financial 
and social conditions of the people in the congre-
gation. I was shortly to return to the United 
States and submit a report to the American Board 
so that they could take further action as rrry study 
warranted. n 
With the possible exception of the North Gate pastor, who 
nonetheless was helpful, rapport was good throughout the project. 
Three of the pastors invited the author and his wife over for a meal. 
Almost always sometime during the interviews the pastor's wife would 
bring out glasses of hot tea or coffee. In the North Gate pastorate, 
when he was interviewing from house to house, families would frequentl;r 
insist on the author's having full bottles of aerated and colored drinks, 
and at one time an important factor in his decision to stop interviewing 
was the amount of aerated drink he had consumed. In one wedding the 
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author came across, the pastor asked him to lead a pr~er in the home 
of the groom, which he did in English while the pastor translated the 
pr~r into Tamil sentence by sentence. The author left the wedding 
with two coconuts and some betel leaves. When the North-Gate bill 
collector was helping him to do door-to-door interviewing, it was the 
author's turn to be host and to purchase the coffee and aerated drinks 
at the corner stalls. Often the interviewees and the author would get 
involved in interesting conversations far from the topic at hand. One 
pastor spent a good deal of time one ~ giving the background of a 
homeless young man living with him in the hope that the author might 
find a job for him. The lay trustee at the Church of the Divine 
Patience talked at some length of the high school he had attended and 
described an experience off the Andaman Islands during the War, when 
the ship he was on struck a mine, exploded, and sank. The East-Gate 
catechist discussed the problems of supporting a wife and family on 
Rs. 38 a month. In fact, often such conversations with interviewees 
would center around the home and family and the problems of putting the 
children through school. 
A problem which the author faced throughout this process of col-
lecting data was that of working the interviewees too hard. He himself 
felt the intense pressure of time, and as soon as he was released fram 
his teaching responsibilities, he was relatively free to interview 
constantly. One way to get around this problem was to collect data in 
two or more churches a d~, perhaps spending two or three hours at each 
church. Even then he occasionally may have driven his interviewees 
rather hard, as indicated by the following exerpts from his log: 
So 
• 
"March 27: (East Gate) At one point (the catechist) prac-
tically fell asleep, excused himself •••• and came 
back in a few minutes wide awake •••• " 
"April 25: (Tallakulam) I would have continued longer with 
(the pastor), but he kept falling asleep on me; 
so I stopped ••••• " 
"April 26: (North Gate) We worked for nearly three hours, 
tramping all over the neighborhood •••• when Mr. A. 
became too tired to go further, he led me to his 
house and said that he had had enough." 
"April 28: (Church of the Divine Patience) After leaving 
Christ Church (at 11:00 A.M.) I went to the Church 
of the Divine Patience, where, after some de1~ •••• 
we finally got underway •••• We didn I t finish until 
2:30 - neither of us having anything but a bottle 
of pop to stave off the noon-time hunger •••• Both 
of us were pretty tired at the end of the interview." 
However, it was only by this intense working that the lists were 
completed before the author left Madurai. On May 3 about 1:30 P.M. he 
finished his final interview with the Tal1akulam pastor; at 5:00 P.M. 
he and his family were on the train heading north, beginning their trip 
back to the United States. 
Along with completing the lists so that he would have a sound 
descriptive base of the caste structure of the church on which it would 
be possible to theorize, the author needed the information from the 
converts regarding why they had broken their allegiance with Hinduism 
and joined the Christian Church. 
He would have preferred to have had interviews with each of the con-
verts, but there were several difficulties to this. As has already 
been noted, the fact that he was a white man and had been teaching in 
Church-supported schools had given the impression to many people in 
Madura! that the author was a missionary. If he had done the inter-
viewing himself, his presence might have affected the responses, since 
51 
the interviewees might have ~elt a pressure to give the kind of answers 
that would be nsatisfactory" for a missionary to hear. Since he waS 
not so much interested in the particular theological aspects of the 
conversion as he was in the social and economic aspects of it, such 
an interviewing situation could well have prevented his finding out the 
very thing he wanted to find out. Another difficulty was that even 
assuming he could have found a good interpreter who was willing to spend 
hours on this project, there would be the danger of having questions 
and answers altered or interpreted through the vehicle of the trans-
lator, yet the author's own lack of fluency in Tamil would have pre-
vented his understanding anything but the simplest kind of answers 
without an interpreter's assistance. A final difficulty was the factor 
of time. Only with a full month to do nothing but the interviewing of 
converts could the author have hoped to complete the job. 
It appeared that the only alternative was to distribute a Tamil 
questionnaire to each convert. By April 13, the author was well into 
the job of gathering information on the members of the churches and could 
make an estimate as to how many converts there were in Madurai; so he 
drew up a questionnarie with the assistance of Arjunan Gnanaolivu, B.A. 
Honors graduate and a fluent speaker of both Tamil and English. The 
author first wrote a draft copy .of what he wanted in English, then 
Arjunan translated it into Tamil, and later he retranslated his Tamil 
version into English while the author copied it down (for texts, see 
appendix). There were four questions. The first simplY checked to make 
sure the person was a convert, the second asked for a history of his 
conversion, the third his reasons for "losing his liking" for his former 
religion, and the fourth asking why he adopted Christianity. The 
questionnaire guaranteed the respondent's anonymity by warning him 
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against writing his name anywhere, and by instructing the respondent to 
place the completed questionnaire inside the accompanying envelope before 
returning it to the person from whom he received it. On the outside of 
each envelope was a typed code number by means of which the author was 
able to identify the respondent, so that he could correlate the replies 
with such variables as caste and occupation. 
Although he would have preferred to have a "neutral" person dis-
tribute the questionnaires, there was the danger that individuals would 
be suspicious of a stranger and would refuse to comply with his instruc-
tions. The factor of time entered here also, inasmuch as the converts 
were scattered all over Madurai, and to distribute and collect each 
questionnaire would have been a very lengthy process. So as his 
distributing agents the author used the various pastors and bill-
collectors with whom he was already working. To each one he explained 
the procedure very carefully, realizing that much of the scientific 
nature of the questionnaire depended on how they presented the situation 
to the converts. All of them were very obliging, and a number of them 
mentioned a desire to see the overall results of these questionnaires 
after they were tabulated. An additional advantage of having these men 
distribute the questionnaire was that in the case of illiterate con-
verts they could, and actually did, record the statements they made in 
reply to the questions. This may have helped prevent what otherwise 
might have been a biased sample, inasmuch as only literates would have 
been able to utilize the questionnaire and all illiterates would have 
been by-passed. 
Of the 96 Hindu-to-Christian converts recorded in the files, 73 
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(76%) filled out and returned the questionnaires. Broken down in terms 
,,, 
of occupational ra,king. in terms of sex. and in terms of caste. the 
" 
questionnaire group appeared to be a fairly close sample of the entire 
convert population. 
OCCUPATIONAL RANKING 
Rank Total Converts Questionnaire Converts 
A 1 2.0% 0 0.0% 
B 3 6.0% 2 5.1% 
C 9 18.0% 7 18.0% 
D 2 4.0% 2 5.1% 
E 26 52.0% 21 53.8% 
F 1 2.0% 1 2.6% 
G 6 12.0% 3 7.7% 
? 2 ·4.0% 3 7.7% 
50 100.0% 39 100.0% 
( 50 is 52.1% of 96) (39 is 53.4% of 73) 
Total Questionnaire 
Converts Percent Converts Percent 
Female 68 70.8% 53 72.6% 
Male 28 29.2'/. 20 27.4% 
96 100.0% 73 100.0% 
/ 
CASTE 
Caste Rank Total Questionnaire 
I-XIV Converts Percent Converts Percent 
I 3 3.1% 2 2.7% 
IV 4 4.2% 2 2.7% 
V 1 1.0% 1 1.4'/. 
VI 10 10.4% 7 9.6% 
VIII 57 59.4% 46 63.0% 
X 16 16.7% 13 17.8% 
XIII 1 1.0% 1 1.4% 
? 4 4.2% 1 1.4% -
96 100.0% 73 100.0% 
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Despite the close similarities between the questionnaire group 
and the total convert group on these three variables, it would not be 
safe to assume that the results obtained on the questionnaires gave an 
exact picture of how the total convert population would have answered 
the questions. 
Since the questionnaires for the converts were not printed until 
April 14th, the author did not have time to pre-test the questionnaire 
before putting it into use, and this was one methodological weakness of 
the procedure. The first batch of questionnaires, those from Christ 
Church, was not available until April 29, and on the morning of Mq 3, 
the final questionnaires were collected and turned over to Arjunan 
Gnanaolivu, who had agreed to translate them and mail them to the United 
States. 
Despite the final whirlwind of collecting data, the author did not 
have all the information he wanted when he left Madurai. Inadvertently 
in several of the churches he had failed to secure the names of the 
pastorate committee members. This information was necessary for 
Hypothesis D. In order to make up this deficiency, the author purchased 
a number of Indian air-letter forms before leaving the country. After 
returning to the United states, he wrote to the various pastors asking 
them for the information, and requesting that they use the self-addressed 
air-letter forms. Whether or not ·· it was the air-letter forms that made 
the difference, the fact remains that in almost all cases speedy replies 
were received and the , gaps in the data were filled. 
Also after leaving Madurai, but before departing from India, the 
author wrote to the Superintendent of Census Operations for Madras, 
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asking him to mail to the United States the 1951 census handbook for the 
Madurai District. Some delay had prevented its publication in March as 
originally scheduled. The author also sent a postal money order for Rs. 
10 while he was still :In the Rupee area, to cover the cost of the book 
v.. __ I'''_ 
and its mailing. He hoped that this handbook would give me the compara-
tive statistics he needed for HYPotheses A and C. 
D. Tabulating the Data. 
The bulk of the tabulation was done after returning to Oberlin in 
the fall of 1953. The first list on which the author worked was that 
of all the caste totals in the Church of South India churches :In Madurai. 
There were 28 castes altogether, with eight additional non-caste groups: 
Unknown, Anglo-Indian, Mixed, White (foreigners), No Caste (children of 
orphans), African-Indian, African, and Jewish. An immediate problem 
presented itself, that of arranging the castes :Into some k:lnd of 
hierarchy. The 1951 census had information only on the Scheduled Castes 
and Tribes. The author wrote to one of the younger missionaries in 
Madurai and asked if through the census books of previous decades he 
could discover the specific South-Indian castes listed within the 
fourteen-fold caste hierarchy. He traced the census books back to 1900 
before he caneacross the official listing of castes :In a hierarchy. 
This hierarchy was copied by hand by a college boy and mailed :In January 
of 1954. Inadequate as it is, this 1901 census list was what the author 
was forced to use in many instances when making comparisons of caste 
within and without the churches. 
In order to determine which individuals were in traditional caste 
occupations, it first was necessary to list the traditional occupations 
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gleaned from Thurston's book, Caste and Tribes of Southern India. 61 
Then it was a matter of going through the entire Christian population, 
to compare present occupations with the tradition caste occupations. 
To define "Occupational Rank" in connection with Hypothesis 3, it 
was necessary to go through the register of employed Christians, placing 
the occupations in an eight-grade hierarchy: 
A. Professions and occupations requiring post-college training, 
e.g. doctor, pastor, lawyer, college professor. 
B. Proprieters and those involved with trades requiring private 
capital, e.g. wholesale-to-retail fruit merehant, owner of 
motor workshop, grocery store merchant, gunny-bag merchant, 
landlord, etc. 
C. White-collar workers and those involved in occupations 
requiring post-elementary school education, e.g. school 
teacher, nurse, insurance agent, clerk, secretary, cashier, 
public inspector, salesman. 
D. Skilled and semi-skilled workers, and those requiring some 
sort of vocational training, though not necessarily academic 
training, e.g. iron-worker, cinema operator, bus driver. 
mechanic, electrician. 
E. Unskilled workers, e.g. mill coolie, carriage sweeper, 
nnmicipal gardener, psrt-time coolie, peon, janitor. 
F. Unemployed. 
G. Retired, Sick, or physically unable to work. 
X. Unknown. 
Problems relating to the categorization of certain occupations 
were not uncommon. For example, how should a milkman owning his cows 
or a coolie owning his cart be categorized? (Both of them were placed 
in category E rather than B.) In which group would a cinema ticket 
examiner or a railroad tieket-examiner fit? (Such men were placed in 
61. Government Press, Madras, 1909. 
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places of occupation he would consider to be the place of occupation 
for some particular individual. 
In the material on Christian children's school attendance, besides 
tabulating the lists of those in and out of school (which could be 
obtained from the files), the author separated the school institutions 
into three diviSions: elementary schools, middle and high schools, and 
specialized-training schools or colleges. These were subdivided into 
Christian and non-Christian. This was done in order to see whether 
Christian educational institutions were utilized by the Christian 
school-going population to a greater or lesser relative degree as the 
students progressed toward more advanced studies. 
In order to tabulate the returns from the questionnaires to the 
converts, it was necessary to formulate general-type answers which 
could then be used as categories for one or more replies, since the 
questionnaire had utilized only open-ended questions. The author 
arranged a five-fold range of attitudes of relatives toward the 
respondent's conversion: Approved, Did Not Disapprove, Split (some 
approved, others did not), Disapproved, Unknown. The reasons given 
for conversion were grouped under fourteen headings: Christian rela-
tives; Personal religious (mystical) experience; Contact with Christian 
workers; Contact with Christian institutions (e.g. schools, hospitals); 
Contact with Christian religious services; Contact with lay Christians; 
Christian reading matter; Preference for Christianity; }!arriage to a 
Christian; Contact with Christian miSSionary; Employment by Christian; 
Conversion of parents to Christianity; Conversion of spouse to Christianity; 
Unknown. 
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Reasons given for disliking Hinduism were divided into eleven 
categories: Worship of idols; Religious difference of spouse, parent, 
or relatives; Lack of emotional satisfaction; Lack of theological or 
ethical satisfaction; Rituals and their expense; Preference for 
Christianity; Failure to grant a petition; Caste discrimination; 
Religious difference of Friend; and Insecurity of employment. 
E. Critical Evaluation of the Methodology. 
Throughout the previous discussion of the collection and tabulation 
of data the author has indicated why he selected the particular 
methodology which he did. HOilever, before examining the empirical 
results, it would be well to make a critical analysis of the methodology, 
so that any errors or biases may be taken into consideration in examining 
the findings procured by this methodology. 
Use of the Church Membership Rolls: 
Although this was the most rapid and probably the most efficient 
method for collecting the necessary data on each Christian belonging to 
the Church of South India, the church membership rolls varied in their 
extent, completeness, and accuracy. The author has no evidence to indi-
cate that the rolls in East Gate, Church of the Divine Patience, or 
West Gate were not relatively complete. However, this does nctmean that 
therefore they ~ complete. But in St. George's Church the rolls were 
kept on filing cards or bits of paper, and the lists included not only 
members of st. George's but also other Christians the pastor visited. 
So the rolls of St. George's Church contained three or four duplicates 
of entire families that appeared on other church's rolls. The ones that 
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were noticed were eliminated, but it is quite possible that there were 
some duplications that were not noticed. 
In North Gate pastorate the bill-collector frequently added new 
names to the list, even though it had been copied . directly from the 
church register. After copying the list for the Tallakulam congregation, 
the author realized that four or five prominent Christian families that 
he knew personally had not appeared on the lists. The pastor later added 
these names and several others which he recalled, but there was no way 
of determining how many other Christians in Tallakulam were not included. 
When the pastor of Christ Church mailed the names of his pastorate 
committee members, four of the twenty names were not included in the 
author's files. Through letters the necessary information about them 
was secured, and yet if four out of twenty pastorate committee members 
had been overlooked in the church rolls, how reliable were the rolls? 
Although in each of the above cases the author was able to rectify 
any errors of which he became aware, there is no way of determining how 
many such errors in the church registers he did not notice, and therefore 
included in his final tabulations. 
Another difficulty with the church rolls was that, although they 
indicated who were communicant and who were non-comrnunicant members of 
the church, they did not indicate who were voting and 'Who were non-voting 
members of the congregation. Yet in determining who elected the pastorate 
committee members, the author was forced to fall back on the list of 
communicant members and use them as nvotersn. Actually, even a list of 
voting members would not have given exactly what was needed. Only a 
list of all who had partiCipated in the specific election which placed 
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the current incumbents in office would have given the necessary infor-
mation regarding the relation between the power structure and caste 
structure of the churches. The information used was inadequate and 
must be considered as such in interpreting the findings. 
Interviewingf 
There were at least two weaknesses in gathering material about the 
church members by means of interviewing the pastors and cateChists, one 
in terms of getting incomplete data, the other in terms of incorrect 
data. St. George's Church presented the most serious problem in terms 
of incompleteness,. since, for example, caste information was lacking for 
nearly 15% of the individuals on the pastor's list. The fact that the 
pastor did not know certain individuals well enough to identify their 
castes might have indicated that they were not active members in church 
affairs, and this in itself might have been because the individuals' 
castes differed from the castes of the majority of the church members 
(in this case Nardars and Pillais). Whether this was actually the case 
is another matter. The fact remains that the incompleteness of the 
pastor's information created a methodological weakness. Out of the total 
of 5,121 Christians recorded in the Madurai Church of South India churches, 
the author was unable to discover the caste of 212 Christians. Although 
this comprised only 4.8% of the total Christian population, there were 
only four castes which had more than 212 individuals in them. Concei-
vabl¥, the information on these 212 individuals could have radically 
altered the caste figures in relation to one another. Therefore, any con-
clusions based on these caste figures must be considered tentative. 
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Another weakness in gathering these data ~ interviewing the pastors 
and catechists was the danger of inadvertently gathering incorrect data. 
The author assumed that his informants were telling the truth (although 
he did discover that one whole caste group, which had been labeled 
nMuthaliars", actually consisted of "Ambattansu). Nevertheless, even 
inadvertently informants might have made mistakes that affected the 
conclusions. For example, in East Gate the catechist reported that in 
a particular family of the Pallan caste the father was a coolie farmer, 
the mother a housewife, and the daughter a student in St. Joseph's 
(Roman Catholic) High School. After proceeding for several names, the 
catechist stopped, returned to this family, changed the caste to Ambattan, 
and reported that the father was a weaving master in a C.S.I. school, 
the mother was a midwife in the municipal hospital, and the daughter was 
taking a teachers' training course in Capron Hall. There were incidents 
similar to this in other churches. The fact that the interviewees did 
make mistakes which they later caught and changed made the author wonder 
how many times they had made mistakes and not caught them. 
Throughout the interviewing the author requested the interviewees 
not to guess at an individual's caste or occupation, but rather to tell 
h:iJn they did not know these facts. If at any point in the interview 
they appeared uncertain in their responses, the author tried to indicate 
it in his columns ~ placing a parenthetical question mark after the 
information. But this was so much subjeotive evaluation on the author's 
part that in the final tabulations he included as faot all statements 
recorded, even if they were followed by question marks; so here, too, 
there were probably inaccuraoies in the figures, and the possibilities 
of these inaccuracies should be borne in mind in examining conclusions 
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based on the £igures. 
Questionnaires: 
The absence o£ a pre-test o£ the questionnaire has alrea~ been 
mentioned. Besides this. the £act that the author was not able to 
distribute the questionnaires to the converts hiJnseli made him unable 
to analyze the unwritten response o£ the converts to the questionnaires. 
Despite the fact that he explained to the catechists and pastors that 
he was carrying out this project as a student o£ Oberlin College. and 
not as a missionary of the American Board of Commissioners £or Foreign 
Missions. the reader has already seen some misinterpretations by the 
pastors and catechists o£ the author's purposes. That the author had 
no way of determining what the converts were told when they received 
this questionnaire is in itsel£ a possible point o£ weakness. since the 
respondents' attitudes toward the questionnaire may have depended on 
how the project was explained to them. Furthermore. the presence o£ 
the waiting pastor or catechist might have modi£ied some o£ the replies. 
since the respondents might have £elt that these pastors and catechists 
represented religious "vested interests". 
Another weakness of the questionnaire was that questions 2 and 4 
had a distinction between them that was too subtle for a majority o£ 
the respondents. In 2 the author wanted a history o£ the conversion; 
in 4 he wanted the reasons £or the conversion. Frequently the respon-
dent had simply copied the answer to 2 as the answer to 4. In tabu-
lating the results. ther~fore. the author dropped any attempt to 
separate the answers to 2 and 4. combining them both under the heading 
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"Reasons for Conversion. ~ 
The efforts to which the converts went to answer the questionnaire 
varied from one-sentence answers or no answers to full-page answers. 
Thus the actual motives for conversion for two individuals might have 
been almost identical, yet the fact that one of them went to great 
details in his response and the other gave a IIIinim:wn answer meant that 
the author recorded the two answers differently on his compiling sheet. 
For example, a reply such as: "I came to dislike Hinduism because it was 
useless and expensive to pray to stone idols" could have been included 
under all of the categories: Worship of idols, Rituals and their 
expense, and Failure to grant a petition. On the other hand, a 
response such as: "I lost mw belief in stone idols", although this 
respondent might have felt much like the other respondent, would have 
been placed in only one category: Worship of idols. 
At best, then, the responses and compilations of these question-
naires gave only a rough idea of how and why the converts joined 
Christianity. The weaknesses of the questionnaire and its tabulation 
must be taken into consideration when discussing the results obtained 
from the questionnaires. 
Tabulations: 
The author's major difficulty in the tabulations was finding 
statistics tor the Hindu community that paralleled the available 
statistics for the Christian community. Thus, although he had the 
caste breakdown for the Christian community in Madurai in 1953, the 
closest comparable statistics he could find for the Hindu community 
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were in the 1901 census for Madurai District. Not only the date, but 
also the locality differed. That the composition of the population 
of Madras State in 1901 and Madurai District in 1951 differed was 
apparent by comparing the relative percentages of Scheduled Castes and 
Tribes. Thus, in 1901 the Scheduled Castes and Tribes comprised 21.1% 
of the total population of Madras State (7,386,565 out of 35,078,411); 
whereas in 1951 they comprised only 15.1% of the total population of 
Madurai District (436,321 out of 2,891,817) and only 3.9% of the total 
population of the city of Madurai (14,272 out of 361,781). 
Unreliable as the 1901 census was, the 1911 and subsequent censuses 
did not have the necessary caste and district breakdowns for these pur-
poses. Only if he had chosen a random sample of the 1953 population 
of Madurai and interviewed it to discover the caste breakdowns within 
the city could the author have made a valid caste-by-caste analysis of 
the differences between the Christian community and the Hindu community. 
Pragmatic factors such as time and expense made it impossible for him 
to carry out such a procedure. 
For purposes of comparing the economic activities of the Christian 
community in Madurai as a whole, the author found no available statistics 
for comparison. The 1951 census breakdowns could not be reworked for 
these purposes; so the author had to utilize other approaches to try 
to show whether the Christian population was in the "higher" economic 
groups or not. This same problem held for determining relative percen-
tages of religious preferences of emp1~ers for the Christian and non-
Christian population groups, and again the author was forced to utilize 
figures for comparison that possessed only limited applicability for pur-
poses of generalization. 
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A final weakness in the tabulation came as a result of the author's 
own insufficient background preparation for carrying out the research. 
To be sure, he had read material on the specific castes which he was 
studying; nonetheless, his information was not so great that inadver-
tently he did not run into error recording castes. This appeared par-
ticularly prominently in relation to the caste recorded as "Malayali". 
By "Malayali" the author had assumed the informant always meant "someone 
whose native tongue is Malayalam", i.e. from the Malabar Coast where 
there is a different set of castes. Occasionally he had recorded 
ex-members of the Syrian Marthoma Church as Malayalis, since they were 
from Malabar also. Only after returning to America did he learn that 
there was a separate Tamil caste "Malayali" in category VII. Because 
of the way in which he had done his recording, he had no way of separating 
his "Malayali" list into ex-Marthoma Church members, Malayalam-speaking 
members, and Malayali-caste members. So all references to the activities 
of castes in category VII are highly tentative, in fact, virtually 
invalid for purposes of generalization. 
The reader will do well to bear in mind all of the methodological 
weaknesses and inadequacies of the empirical findings described in the 
preceding pages as he proceeds with the ensuing report and analySis of 
the empirical findings. Conclusions in many cases will, of necessity, 
be highly tentative and subject to further research. 
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III. EMPIRICAL FINDINGS RELATING TO THE HYPOTHESES. 
In the £ollowing section we shall consider the hypotheses one at 
a time and discuss all the findings pertinent to each hypothesis in an 
attempt to validate or invalidate it. 
A. The Church membership consists of people from lower caste groupings 
than the population of Madurai as a whole: 
In the Church of South India churches in }iadurai. 1476 individuals 
belonging to the Scheduled Castes and Tribes (lowest castes and tribes) 62 
were recorded in this survey. They comprised 25.8% of the total popu-
lati.on of the churches in March, 1953. 
In the city of Madurai. 14,272 individuals belonging to the 
Scheduled Castes and Tribes were recorded in the 1951 census. 63They 
comprised 3.9% or the total population or Madurai at the time. 
In terms of comparison. then, 25.8% of the Christian population 
C~ . from the lowest castes; whereas only 3.9% of the total popula-
tion or Madurai came from these same castes. (The Scheduled Castes and 
Tribes correspond roughly to the caste groups VIII, IX, and X on the 
fourteen-fold scale of castes.) The Critical Ratio 64 of 84.6 indicates 
62. see Census Handbook, Madurai District, Superintendent Government 
Press, Madras, 1953, page 211 for lists. 
63. Ibid. page 212. 
64. The formula utilized in d~termiDing the Critical Ratio was: 
. T .. -P 
See J.E. Freund, Modern Elementary Statistics, Prentice Hall, Inc •• 
1952, page 205. 
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a high probability of significance of difference. 
An attempt to indicate the overall divisions of caste in the 
Christian and non-Christian populations in Madurai necessitated the use 
of 1901 caste figures of Madras State for purposes of comparison. 
Underlining the already-mentioned weaknesses in the use of these figures, 
we shall proceed with a comparative caste-by-caste analysis: 65 
Madras State 
Caste Divisions Census, 1901 
No. % - -
I. Brahmans and Allied Castes. 1.204.766 3.4 
II. Kshatriyas and Allied 309,304 0.9 
Castes 
III. Vaisyas and Allied Castes 494,673 1.4 
IV. Sat-5udras or Good Sudras 10,876,909 31.0 
V. Sudras who habitually 
employ Brahmans as purohits 
16.2 and whose touch pollutes to 5,677.626 
a slight degree 
VI. Sudras who occasionally 
employ Brahmans as puro-
3,919,360 11.2 hits and whose touch 
pollutes 
VII. Sudras who do not employ 
Brahmans as purohits and 1,976,912 5.7 
whose touch pollutes 
VIII. Castes which pollute even 
without touching but do 2,893,908 8.3 
not eat beef 
IX. Castes which eat beef but 
do not pollute except by 1,254,676 3.5 
touch. 
x. Castes which eat beef and 
pollute even without 5,201,048 14.8 
touching. 
65. Census of India, 1901. oPe cit. page 136. 
Madurai Church of 












XI. Castes which deny the 
sacerdotal authority of 
the Brahmans 
l,ll2,624 3.2 0 0.0 
XII. Cases in which caste was 
insufficiently indicated 142,7ll 0.4 
XIII. Caste foreign to the presi- ll,518 0.0 5 0.0 dency 
XIV. Caste not stated 2,376 0.0 2 0.0 
TOTAL 35,078,411 100.0% 5,212 100.0% 
As can be seen from these statistics, 52.9% of the 1901 Madras 
State population came from caste V and above; whereas among the 
Christian population only 16.7% came from caste V and above. 
Although these statistics are necessarily tentative, using them 
along with the 1951 Scheduled Castes list for Madurai City, we can 
perhaps safely draw the conclusion that the church membership actually 
consists of people from lower caste groupings than the population of 
Madurai as a whole. 
Evidence indicates that elsewhere in India the situation is similar. 
Thus Anderson commented: 
"It is curious that, as in the case of Christianity, the con-
versions ( to Mohamedanism) have been mostly among tha tribes 
and classes of the humbler sort •••• Islam and Christianity 
alike claim to overlook the accidents of birth and status 
and hence attract those to lihom Hinduism only offered a 66 
place among the lowest ranks of its social hierarchy." 
Chailly expressed the same point of view when he said: 
"As formerly under the Roman Empire, and recently in China, 
Christianity has hitherto attained success mainly among the lower 
and less educated classes ••• the submerged classes gg India have 
much to gain from conversion and little to lose." 7 
66. J. D. Anderson, The Peoples of India, Cambridge University Press, 
1913, page 9. 
Joseph Chailly, OPe cit. page 69 
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B. Caste traditions have broken down more in the realm of the eco-
nomic institutions (e.g. occupatiollB) than in familial insti-
tutions (e.g. marriage), 
Out of a total of 5,721 Christians, 1,928 (33.7%) were recorded 
as gainfully employed. Of these 1,928 only 52 (2.7%) were working in 






























An attempt to see if there was any correlation between caste 
ranking and occupational ranking failed to reveal much consistent 
correlation. Selecting those caste ranks with 50 or more, the 
percentage results were as follows: 
CASTE RANKING AND OCCUPATIONAL RANKING 
Castes 
A B C D E F G 
IV 6.1% 2.1% 45.4% 14.9% 8.5% 9.2% 11.7% 
V 4.3% 2.9% 60.9% 11.6% 7.2% 105% 10.1% 
VI 0.0% 1.4% 13.4% 4.3% 60.9% 15.7% 4.0% 
VIII 4.6% 7.9% 36.4% 11.6% 22.4% 8.3% 6.6% 
X 1.7% 2.6% 42.4% 17.5% 17.1% 8.7% 9.6% 
For all the actual figures and percentages, see the appendix. 
















example, there were almost as many white-collar workers (C) in caste 
category X as there were in caste category V in terms of percentage. 
From all the above statistics, we might assume that in the 
particular churches of the Church of South India in l'ladurai, the 
economic characteristics of the caste ~stem in terms of traditional 
hereditary occupations have broken down rather severely. Finding this 
phenomenon elsewhere in India, Buchanan commented: 
"Having had almost no place in the old society and having taken 
up a new sect (Christian conver~~) are willing to change work 
where a caste man would not." 
In terms of the familial aspects of caste, the results indicate 
a different story. There were a total of 1,146 marriages recorded 
aIIIong the Church of South India Christians. Of these, fifty-eight 
involved individuals outside the caste e,ystem (e.g. Anglo-Indians, 
Americans, Africans, etc.), and forty-one involved one or more indi-
viduals whose caste the author did not know. In the remaining 1,047 
marriages, thirty-nine involved one or more individuals who had not 
been brought up in a Christian home, i.e. converts themselves to 
Christianity. These thirty-nine marriages might have been contracted 
while one or both members of the couple were still Hindus; so the 
fact that the,y had married within their caste would not reflect on the 
marriage practices of the Christian population. Therefore, the 
thirty-nine cases were dropped, leaving 1008. Of these 1008 marriages 
contracted by two individuals reared in Christian homes, only 27 (2.7%) 
of the marriages were inter-caste. This meant that even for the 
~. in 
second-or-mnre generation Christians who had been reared in Christian 
homes, the majority of the marriage partners were found within the 
same caste. 
OUt of curiosity the author examined the twenty-seven inter-
caste marriages to see whether the bride or the groom had nmarried upn. 
In nine cases the man had married up, in nine cases the woman had mar-
ried up, and in ten cases one partner of the couple could not be 
categorized by caste in the hierarchy (e.g. members of the Marthoma 
church). These figures failed to indicate a trend in any direction. 
However, an examination of the occupational ranking of the males in 
the inter-caste marriages indiCated quite a Significant trend. The 



















33% of the males in inter-caste marriages came from occupational 
categories A and B; whereas in the total population, only 8.4% of 
the working population came from this category, yielding a Critical 
Ratio of 4.8. 69 In other words, significantly more males in inter-
caste marriages came from the higher occupational groups, i.e. those 
requiring post-college training and those requiring private capital. 
With all these results that relate to the original hypothesis, 
we can probably assert that caste traditions have broken down more in 
69. For formula, see footnote 64. 
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the realm of economic institutions than in familial institutions. 
C. Church membership consists of people from higher occupational 
levels than the population of Madurai as a whole: 
Because of the lack of adequate statistics for comparison, this 
hypothesis is difficult to validate or invalidate except by inference. 
The occupational breakdowns in terms of the eight-fold categorization 
are as follows: 70 
OCCUPATIONS OF CHRISTIANS 
Occupational Category 
A. Professions and occupations 
requiring post-college training: 
B. Proprieters and those involved in 
trade requiring private capital: 
C. White-collar workers and those 
involved in occupations requiring 
post-elementary school education: 
D. Skilled and semi-skilled workers 
and those requiring some sort of 
vocational training though not 
necessarily academic training: 
E. Unskilled workers: 
F. Unemployed 
G. Retired, Sick, or physically 




















As can be seen from the above, of those over fourteen years of 
age who might be expected to be working, 45.6% were employed as 
70. For church-by-church breakdowns, see appendix. 
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professionals, proprieters, or white-collar workers. If we use 
figures only for those gainfully employed, the percentage of profes-
sionals, proprieters, and white-collar workers increases to ".8%. 
The only remotely comparable figures for the Hindu population 
of Madurai were those relating to the occupations of Hindu-Christian 
converts. Forty-one of the ninety-six converts were gaini'ul~ employed 
(42.7%). Of these forty-one, only 31.7% were professionals, proprie-
ters, or white-collar workers as compared with 55.8% of the general 
Christian population. (The Critical Ratio of 3.1 indicates a high 
probability of significance of difference.) 71 But these figures may 
not be too useful for comparative purposes Since the converts, like 
the other Christians, had access to Christian jobs and the younger 
ones could secure training in the Christian institutions. So converts 
were very unlike~ to be occupationally typical of the rest of the 
population of Madurai. Nevertheless, we can say that converts as a 
whole came from lower occupational pOSitions than the Christian popu-
lation. 
If we select teachers as our example of the higher occupational 
divisions, it is possible to compare the number of teachers in the 
Christian population with the number of teachers in the population of 
Madurai as a whole. In the Christian population there were 468 teachers. 
Out of the total Church of South India population of Madurai, that 
meant that 8.2% were teachers. If the population of Madurai as a whole 
had an equal percentage of teachers, it would mean that in Madurai 
city (population 361,781) there would be 29,666 teachers. Actually, 
71. For formula see footnote 64. 
7, 
the census returns fer the city ef Madurai 72 indicated that only 
2,592, er 0.7% ef the tetal population were employed in "Educatienal 
Services and Research". The difference between 8.2% and 0.7% when 
tested by the fermula fer the significance ef difference, yielded a 
CriticalRatie ef 68.2, indicating an extremely high probability of 
73 significance. 
The teachers may not be a fair occupational group te use to test 
this ~othesis, inasmuch as Christian groups, both Cathelic and 
Protestant, have invested much time and money in the establishment ef 
educational institutiens. Thus, ef the ten high scheels in Madurai, 
five are managed by Christians. ef the feur colleges, twe are 
Christian; the only teacher's training scheel is Christian, and in 
additien there is a "Special Scheel", Ratchanyapuram, on the eutskirts 
ef Madurai, run by Christians. However, teachers are the only eccupa-
tienal group in which the census division coincided with the Christian 
occupational divisions. The census breakdowns were aleng lines ef 
industries and services, such as Forestry, Mining and Quarrying, 
Cetton Textiles, etc., which were further subdivided in terms ef employers, 
empla,yees, and independent workers. The author's eccupatienal break-
downs in terms of eccupational prestige, approximate income, and length 
ef training necessary were hardly parallel. 
Using the aVailable figures in relatien te ~ethesis C, we are 
prebably sate in geing ne further than stating that in the light o£ 
available evidence the church membership appears to consist of peeple 
72. Census, 1951, opcit. page 47. 
73. Fer fermula see feotnote 64. 
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from higher occupational levels (according to the author's definition 
of "higher") than the population of Madurai as a whole. 
The possibility of Christian institutions affecting the occupa-
tional roles of the Christian population led to an analysis of the 
kinds of employers for whom Christian employees worked. The general 
results were as follows: 74 
























The most striking result of these tabulations. it appeared, was 
the fact that only 13.1% of the Christians were employed by non-
Christians. This is particularly significant in light of the fact 
that out of 361,781 people in Madurai, only 19.754 are Christians 
(of all denominations). In other words. 94.5% of the population is 
non-Christian. 
Equally significant was the fact that in a city where only 5.5% 
of the population was Christian, 20.7% of the Christians were employed 
either by other Christians or by Christian institutions. That this was 
not a situation unique to Madurai was indicated by the following state-
ment by Heinrich, a missionary in North India: 
74. For occupation-by-occupation breakdowns, see appendix. 
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"The Rawalpindi City Church, one of the strongest in the whole 
s,ynod, was composed largely of Mission employees, teachers, 
clerks, and servants in the Mission College, High School, and 
Girls' School. With these employees were also Christian stu-
dents from the schools and college, the families of mission 
evangelistic workers, some of the missionaries and their ser-
vants •. The shadow of the Mission dominated the Christian 
Community like that of Walpole's Cathedral." 75 
Chailly noted this when he reported that: 
" ••• the pariahs now know that their real help must come from 
the Christian missionaries. This explains the large number 
of conversions in the South of India. The missionary is ready 
to become their 5uide, their friend, their teacher, and their 
employer •••• " 7 
21.5% of the Christian workers in Madurai were employed in the 
British Mills. Whether or not these Mills had a policy of giving 
preference to Christians, the author did not know. Nonetheless, in 
terms of the total number of workers in the British Mills (13.000), 
there were 411 (3.2%) Church of South India Christians. In the non-
British Mills, out of the total number of workers (6500) only 59 
(0.9%) were Church of South India Christians. The difference between 
3.2% and 0.9% when tested by the formula for the significance of 
difference between two proportions, 77 yielded a critical ratio of 
31.5, far beyond the figure of 3, which indicates a 99.7% probability 
against the phenomenon occuring by chance. In other words, there was 
a very high statistical significance of difference between the proportion 
75. J.C. Heinrich, Inferiorit Reactions and Mission Polic in India, 
MA theSis, Oberlin College, 932 unpUblished. 
76. J. Chailly, op. cit. page 114. 
77. The formula used was: 
See J. E. Freund, op. 
.J f (I~r)(!;. to t. j 
cit. page 208. 
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o£ Christians employed in the British Mills and the proportion o£ 
Christians employed in the non-British Mills. In the mills, then. 
there appeared to be some sort of hiring discrimination that corre-
lates with the applicant's religion. 
The fact that so many Christians were employed by the goverP~nt 
(29.9%) and that many of these positions depended on the applicant's 
ability to pass civil service or similar exams, rather than on the 
applicant's adherence to any particular religion. might indicate that 
the Christian candidates had better educational backgrounds which 
enablei them to obtain better results on the examinations. 
The possibility of the Christians being better educated than the 
rest o£ the population led to an analysis o£ the Christian and non-
Christian school-age population in an attempt to determine whether 
percentage-wise there were more Christians in schools than non-
Christians. Again the figures for comparison were not exact. For 
the Christian children there were records only of whether or not they 
were attending school. For the children in Madurai as a whole. there 
were figures only on whether or not they were literate. the census 
definition of 'literate' being "those who are able to read or write 
any simple letter in any language." 78 The author felt that in terms 
o£ the Christians it would not be impossible to assume that those 
children who were attending school were able to read and write simple 
letters, and could therefore be considered "literate". Any Christian 
over fourteen and regularly employed was not counted as a "child". 
In the non-Christian group the author had the choice o£ including 
78. Census, 1951, OPe cit. page 196. 
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persons aged 5-14 or 5-24. He selected the latter, since people over 
fourteen might still be enrolled in middle sChools or colleges. If 
the inclusion of ages 15-24 altered the figures, it was to increase 
figures for literates, since the percentage of literates was higher 
in the 15-24 bracket than in either the 5-9 or 10-14 brackets. The 
percentages were as follows: 
LITERACY (SCHOOL ATTENDANCE) OF CHRISTIAN AND 
NON-CHRISTIAN SCHOOL-AGE POPULATION 
Christian Non-Christian 
Total school-age population 
(as defined) 1,612 151,950 
Number literate (attending 
* 1,547 school) 7.3,490 
Percent literate (atten~ 
school 95.9% 48.4% 
* (Note: Of the sixty-five persons not included, four were 
working, twenty-nine were presumably idle, thirty-
two were unknown.) 
The difference between 95.9% and 48.4% yields a Critical Ratio of 40. 79 
That this situation of Christians being better educated than non-
Christians is not unique to ]>ladurai was indicated by Phillips even in 
1936: 
"For every thousand of the Christian community (in all India) 
there are a hundred and twenty pupils in school. For every 
thousand of the whole po~ation of India there are thirty-
five children in school." 80 
79. For formula see footnote 64. 
80. Godfrey Phillips, The Untouchables Quest, Friendship Press, 
New York, 1936, pages 70-71. 
80 
Phillips further noted that applicants for membership in the 
Church sometimes had to vow to send their children to schcol. 
Pickett commented that: 
"Conversion to Christianity has been accompanied in all areas 
by a manifestation of interest in schools. In some areas •••• 
the opening of a school has become virtually a part of the 
ritual by which groups in new villages indicate their accep-
tance of Christianity." 61 
Breaking down the statistics for the type of schools attended 
by Christian children on the elementary level, and middle- and high-
school level, and the specialized training and college level, the 
following results were obtained: 
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The 1011 stUdents attending Christian educational inatitutions 
represented 65.4% of the total number of Christian children attending 
school. A noticeable trend in these figures vas that as Christian 
children progressed toward their advanced studies, they resorted less 
and less to non-Christian institutions. The discrepancy in this trend 
occurred on the Specialized and College level, where 20.5% were enrolled 
in non-Christian institutions; whereas on the ¥dddle and High School 
61. J. W. Pickett, oPe cit. page 213. 
61 
level 11.9% were enrolled in non-Christian institutions. 
An examination of those Christian students in non-Christian 
specialized schools and colleges indicated that of the thirty-nine 
listed as attending non-Christian institutions. only twenty were 
attending non-Christian institutions that had Christian equivalents 
(e.g. college. teachers training school. medical school. nursing school). 
The other nineteen were enrolled in courses such as draftsmanship and 
engineering. which were offered in no available Christian institutions. 
Changing the .figure .from thirty-nine to twenty. the percentages were 
as .follows: 
CHRISTIANS ATTENDING NON-CHRISTIAN SCHOOLS 
Total attending Total attending non- Percent attending 
schools Christian schools non-Christian schools 
Elementary 
Schools 141 315 42.2% 
Middle and 
High Schools 511 102 11.9% 
Specialized 
Schools and 190 20 10.5% 
Colleges (cor-
rected) 
The tact that Christians tended to be employed more by other 
Christians. that the education (which might be considered occupational 
training in its broadest sense) o.f Christian chHdren was so largely in 
the hands o.f Christian institutions. and that as Christian children 
progressed toward more advanced studies they tended to utilize available 
Christian educational institutions to a heightened degree might all 
point to the conclusion that the Christian community. as a community. 
82 
in certain respects looked after the economic and occupational welfare 
of its members, thus tending to assume one of the functions of caste. 
D. There is a caste basis for the power structure within the churches: 
To begin with. the author should point to a lack in his data. 
inasmuch as he did not gather material on caste in the total structure 
of the church hierarchy. i.e. local councils and the diocese. The 
analysis of oaste related only to the eleoted bodies of the local 
oongregations, the pastorate committees. An analysis of caste within 
the diocesan ohurch hierarchy, along with being valuable in itself, 
might have shed light on the functioning of caste in the political 
structure of the local churches. The following figures ~ indicate 
some correlation between the caste structure of the churohes and the 
caste structure of the pastorate committees elected bw those churches. 
Only the pertinent castes are listed: 
CASTES OF CONGREGATIONS AND CASTES OF PASTORATE COMMITTEE MEMBERS 
CHRIST CHURCH 
Communicant Population Pastorate Committee 
Nardar 184 39.0% 7 35% 
Erluva 102 21.6% 4 20% 
Min Paravan 41 8.7% 3 15% 
Vellala 38 8.1% 3 15% 
Adi-Dravida 37 7.8% 0 0% 
Pillai 28 5.9% 1 5% 
Pallan 13 2.8% 0 0% 
Asari 7 1.5% 0 9% 
Unlmown 7 1.5% 0 0% 
Na.i.du 4 0.8% 1 5% 
Maravan 3 0.6% 0 0% 
MUed. 3 0.6% 0 0% 
Mala,yali 3 0.6% 0 0% 
Vaniyan 1 0.2% 1 5% 
Chakkiliyar 1 0.2% 0 0% 














84 - - - - - - - - ~ -
None of the remaining seventeen castes com-
prised more than 7.2% of the communicant 
population, and ten of them comprised less 
than 2.0%. ' 















N one of the remaining 
seventeen castes had a 






EAST GATE - AFFILIATE CONGREGATIONS 
South Gate 
Communicant Population 
Adi-Dravida 41 43.6% 
Nardar 17 18.1% 
----------------Nine other castes, five 
comprising less than 5% 36 38.3% 































82. The author was unable to determine which pastorate-committee members 
were appointed by the chaplain and which were elected by the congre-
gation. 
84 
NORTH GATE 1 
Communicant Population Pastorate Committee 
Ambattan 219 50.0% 4 50% 
Adi-Dravida 113 20.3% 2 25% 
Narder 89 15.9% 0 0% 
Meravan 22 3.9% 2 25% 
- - - - - - - - - -- - - - - -.-
Ten other castes, all 
comprising less than 55 9.9% 0 0% 
3% of the population 
558 100.0% 8 100% 
ST. GEORGE'S 
Communicant Population Pastorate Committee 
Narder 324 55.0% 15 15% 
Pillai 136 23.1% 3 15% 
UDknown 82 13.9% 1 5% 
Adi-Dravida 13 2.2% 1 5% 
- - - - - - - --- ------ .... -
Nine other castes. none 
of them with more than 34 5.8% 0 0% 
1.1% of the population 
589 100.0% 20 100% 
TAU.AKULAM 
Canununicant Population Pastorate Committee 
Narder 152 41.3% 2 28.6% 
Adi-Dravida 110 29.9% 0 0 
Vellala .33 9.0% 1 14.3% 
White (.foreigner) 13 3.5% 2 28.6% 
UDknown 11 3.0% 0 0 
Ambattan 11 3.0% 0 0 
Vaniyan 6 1.6% 1 14.3% 
~ali 5 1.4% 0 0 
Maravan 5 1.4% 0 0 
Naidu 5 1.4% 0 0 
Reddi 5 1.4% 0 0 
Pallan 4 1.1% 0 0 
Mudali 3 0.8% 1 14.3% 
Kallan 2 0.5% 0 0 
Mixed 2 0.5% 0 0 
Toda 1 0 .. 3% 0 0 







Thirteen other castes, 
none o£ them with more 















The reason why only two members appeared on the pastorate committee o£ 
West Gate was that after the last election some question concerning 
the eligibility of some of the voters had been raised, the election was 
nullified, and at the time the data was gathered the 'church's roll of 
voters was being brought up-to-date so that a new election could be 
held. In the meantime a two-man pastorate advisory committee had been 
established. The pastor, in describing this dispute to the author, 
said that it was a dispute between native Maduraians and "outsiders". 
When pressed further, he described the native Maduraians as Adi-Dravadas 
and the "outsiders" as Nardars (since their traditional native place 
has been about eighty miles further south in Tinnevelly). It may be 
significant to note that there were nearly the same number o£ Nardars 
as Adi-Dravidas in the congregation (35.1% / 33.8%). If either caste 
tried to win a majority, it is conceivable that friction would arise. 
each single vote would be important, and a dispute could ensue over the 
right o£ particular members on the church rolls to vote. According to 
the constitution: 83uPersons eligible to vote in elections to pastorate 
committees shall be baptized comnnmicant members of the Church of South 
8.3. Church of South India, Diocese of Madura and Ramnad, Constitution 
and Rules. page,36. 
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India, resident (120 days in a year) in the pastorate and regularly 
receiVing communion (not less than twice a year), who have paid all 
arrears due to the Church on account of Harvest Festival or any other 
offerings and any other dues to the church and who have cOll1Pleted 18 
years of age." Since eligibility is determined by such criteria as 
the number of communion services attended, the number of d~s in resi-
dence, and the payment of arrears, there was considerable room for 
dispute in the West Gate situation. 
As can be seen in the figures of all the churches in Madurai, 
there was only one (Tallakulam) in which the pastorate committee did 
not reflect fairly accurately the caste structure of the communicant 
congregation. One reason Tallakulam might have been an exception 
was that it was closely linked with the Christian colleges and high 
schools located in that area, and its population came from the higher 
occupational brackets. For example, 73.8% of the working members of 
the congregation were in categories A, B, and C, as cOll1Pared with the 
over-all Christian percentage of 55.8%. The presence of the majority 
of the white missionaries in Madurai in that congregation may have been 
a modifying factor also, as indicated by the fact that two missionaries 
were members of the pastorate committee. 
Bringing all these factors together, we might conclude that the 
caste structure of the pastorate committees of the various churches 
generally reflected in outline the caste structure of their church 
congregations. One might almost conclude that an informal "modus 
vivendi" had been worked out so that in each church the most numerous 
caste did not monopolize all the pastorate committee pOSitions, despite 
• 
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its strength in numbers. Rather, it assumed positions in rough pro-
portion to its numbers in the congregation, permitting the smaller 
caste groupings to be proportionally represented also. When this 
informal arrangement happened to break down and the caste groups failed 
to satisfy one another's role expectations, e.g. in West Gate, when the 
Adi-Dravidas or Nardars tried to "take over" the pastorate Committee, 
it is possible that friction resulted, causing a rift in the church. 
Although the castes of the members of the pastorate committees 
might have been representative of the castes within the congregations, 
the occupations of the pastorate committee members differed rather 
Significantly from the occupations of the members of the congregations. 
The members of the pastorate oommittees consistently came from the 
higher occupational levels. The following figures indicate the 
difference: 84 
COMPARATIVE OCCUPATIONAL LEVEIS OF PASTORATE COMMITTEES AND CONGREGATIONS 
Pastorate Committees Congre~ations 
A 10 18.2% 92 4.8% 
B 4 7.3'!- 105 5.5% 
C 31 56.3% 880 45.5% 
D 4 7.3% 299 15.5% 
E 6 10.9% 552 28.7% -
55 100.0% 1928 100.0% 
As is indicated in the above figures, 81.8% of the pastorate 
committee members came from occupational categories A, B, and C; 
whereas in the congregations only 55.8% came from occupational 
categories A, B, .and C. The Critical Ratio 850f this difference is 
84. Of the 68 pastorate committee members, 13 were not employed, since 
2 were housewives and 11 had retired. The above figures were 
based on the remaining 55 pastorate committee members. 
85. See footnote 64 for formula. 
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6.9, indicating an extremely low probabiljty of this difference occuring 
simp~ by chance. 
In addition to the fifty-five pastorate committee members listed 
in the preceding figures, there were three village congregation repre-
sentatives (two from North Gate, one from Tallakulam) and also the Lay 
Trustee of Divine Patience (appointed by the chaplain, not elected by 
the congregation). 
Out of the total of sixty-eight pastorate committee members, there 
were on1y six women: two Anglo-Indians, two missionaries, and two 
Indians who had attained high positions in the Christian educational 
institutions. 
In trying to draw some sort of conclusions from these figures, we 
might say that in the light of available statistics, membership on the 
pastorate committee depends partly on the individual's representing a 
caste proportionaJ.ly, on his being a male, and on his occupying a 
relatively high occupational status. A possible reason for this last 
fact might be that voters from other castes recognize an individual's 
right to be a pastorate committee member because of his occupational 
position, even if not because of his caste position. 
Another possible explanation might be that caste groups select 
their most prominent members to run in pastorate committee elections, 
and this prominence is parti~ · determined by the member's occupational 
status. It is interesting that in this Situation, class seems to enter 
into consideration as well as caste. In other words, achieved status 
receives recognition along with ascribed status. 
Regarding motivation toward conversion, the material collected 
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through ~estionnaires answered by converts provided the following 
information. It should be borne in mind that each of the seventy-
three respondents could give as many answers as he pleased to the 
different ~estions: 
REASONS GIVEN FOR DISLIKING HINDUISM 
Worship of idols. • • • • • • '. • • • • • • • • • • • • • 20 
Religious difference of spouse, parent, or relative • • • 15 
Lack of emotional satisfaction ( such replies as "There 
is no happiness or peace of mind in Hinduism-II) ••• 15 
Lack of theological or ethical satisfaction ( such 
replies as "There is no salvation for the soul in 
~ former religion.") • • • • • • • • • • • •• •• 14 
Rituals and their expense ( such replies as "I came to 
know that the lavish expenditure on Hindu Gods and • 12 
the ritual surrounding their worship was unnecessaryV) 
Preference for Christianity (such replies as "After 
hearing about Jesus our Saviour, I lost belief 
in Hinduism. n ) • • • • • • • .• • • • • • • • • • • • 12 
Failure to grant a petition ( such replies as liMy 
father and his father spent much money over 
temple idols, jewels, etc. expecting favor of 
the gods in return. When they had spent all 
their money, the gods did not come forward to 
help them. In their last days they cursed 
their gods. This was a lesson to us.") • • • • • •• 9 
Caste discrimination (such replies as "I didn't like 
lff:f former religion, because I belong to the 
cobbler caste, which is outcaste in Hinduism." 
or "I was not allowed to converse and associate 
with others freely due to the false beliefs of 
~ society and fami~.H) • • • • • • • • • • • • •• 6 
llnkn.own. • • • • • • • • • • • • • • • • • • • • • • • •• 5 
Religious difference of friend ••••••• • • • • •• 2 
Insecurity of employment (such replies as "as the 
hospital in which I work is a Christian hospital, 
lff:f job would be secure if I became a Christian.").. 1 
REASONS GIVEN FOR CONVERSION TO' CHRISTIANITY 
Christian relatives (not counting spouse, parent) • • • • 24 
(such replies as "All lff:f relatives are Christian. 
In order to associate with them, lff:f family 
adopted Christianity.") 
Personal religious (lff:fstical) experience • • • • • • •• 22 
(such replies as "I had wOrries, was ill, and 
could not walk. During this time I had a vision 
of God and He called me towards Him. From that 
day, I accepted Him as lff:f Savior and received 
(continued next page) 
baptism;" or "Suddenly I was afflicted with 
T. B •. I suffered six months and was on the 
point of death ••• One day. I thought about God 
and pr~d that if Jesus gave :me health. He 
was the true Saviour. Within a month I was 
completely cured. I accepted Christ and 
received baptism;" or "When I was working in 
(a Christian's) house. though I was 18 years 
of age. I did not attain puberty. Many prayed 
for me; I attained puberty and received 
baptism.") 
Contact with Christian workers • • • • • • • • • • •• 20 
Contact with Christian institutions (e.g. schools, 
hospitals) • • • • • • • • • • • • • • • • • • •• 18 
Contact with Christian religious services •••••• 16 
Contact with lay Christians •• ••••••••••• 14 
Christian reading matter. ••• •••••••••• 14 
Preference for Christianity • •• •••••••••• 12 
Marriage to a Christian • • • • • • • • • • • • • ••• 10 
Contact with Christian missionary •• •••• 0 • •• 8 
Emp1qyment by Christian • • • • • • • •• •••••• 6 
Conversion of parents to Christianity •• •••••• 5 
Conversion of spouse to Christianity • • • • • • • •• 3 
Unknown. • • • • • • • • • • • • • • • • • • • • • • •• 1 
One of the things the above figures indicated was the significant 
role which Christian relatives played in the conversion of the respon-
dents. In addition to the twenty-four who referred to their Christian 
relatives, there were seven in the "Marriage to a Christian" category 
who were not included in the twenty-four. four in the "Conversion of 
Parents to Christianity" category. anti three in the "Conversion of 
Spouse to Christianity" category, making a total of thirty-eight out 
of the seventy-three respondents. Going further into this particular 
area. the author discovered the following information: 
ATTITUDE OF RELATIVES TOWARD CONVERSION 
Approved • • • • • • • • • • • • • • •• 23 
Did Not Disapprove • •. • • • • • • • •• 16 
Split (some approved; others didn't) •• 12 
Disapproved • • • • • • • •• • • • • •• 10 
Unknown • • • • • • • • • .. •• .. a II • .. 12 
73 
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In fifty-one of the oases (70%) the convert had the approval 01' 
at least soma of his relatives. The figure 01' 70% presents quite a 
contrast to what IlII1st have been the attitudes of relatives toward 
conversion in the early days of missionary activity, when as a rule 
the converts to Christianity were immediately ostracized from their 
family circles. This influence of relatives on conversion might permit 
one to state that on the basis of limited evidence, one of the more 
effective channels for conversion of non-Christians to Christianity 
.ould be through their Christian relatives. 
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IV. A SOCIOLOGICAL ANALYSIS OF THE .EMPIRICAL FINDINGS: 
In the preceding section we have seen how the author's findtngs 
essentially validated his original hypotheses. However, these findings, 
if they are to have. any wider Significance, must be linked to some lar-
ger theoretical framework. The following section will attempt to do 
this by relating the empirical findings to a more general sociological 
theory of religion. 
A. The Sociology of Religion: 
As recently as the middle of the -1800's discussions of the signi-
ficance of religion in human life tended to fall into one of two cate-
gories. The first of these categories involved taking a doctrinal 
position as spokesman for a particular religious group, asserting that 
group's position and attempting to reveal the errors of opposing reli-
gious groups. A discussion of this sort natually tended to be norma-
tive rather than analytical and empirical, and therefore it was of 
limited value in the development of a sociology of religion. 
The second category, because of its orientation toward contem-
porary SOCiety, tended to minimize the role of religion and to consider 
it a superstition which had no place in the thinking of modern man. 
As the end of the century approached, this easy two-category defi-
nition of religious problems began undergoing modification. This modi-
fication, it has been stated, 86 came with the application of the idea 
of evolution to human society. Evidence from non-literate societies 
86. T. Parsons, Essafs in Sociological Theory Pure and Applied, 
Free Press, G encoe, IllinOis, 1949, page 53. 
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showed that the lives of "primitive" men were dominated by beliefs 
and practices which could be classified as magical or religious. 
Possibl~ too was the fact that primitive men in non-literate societies 
were the prototypes of our ancestors, and therefore our ancestor 
perhaps had practiced similar magic and religion. Thus it was logical 
to infer that from the same types of beliefs and practices as those 
discovered in primitive societies had emerged the complex structures 
and beliefs of modern religious institutions. Essential commonalities 
existed between the sacred caves of primitive tribes, in which were 
kept their totems and religious objects, and the sanctuaries and altars 
of modern cathedrals. Tribal dances for rains and harvests were not 
far removed from the unison prayers of " ••• give us this d~ our daily 
bread~ •• u Inescapable as these commonalities were, thought on the 
matter of the Significance of religion to human life took on a new 
aspect, that of positivism. Here, too, there were two possible directions 
for theoretical interpretation. On the one hand, religious beliefs 
and practices could be treated as indications of factors beyond the 
reach of rational control. Thus they could be due to underlying 
biological or psychological factors. Such a line of reasoning generally 
led to sane sort of instinct theory - some inborn yearning of men for 
God. Such a theory of instincts is generally unsupported today, and it 
will not be pursued arry further in this paper. On the other hand, 
religious beliefs and practices could be treated as the products of men 
acting "reasonably" in the light of the knowledge available to them. 
This chanm.el of reasoning we may call the "rationalistic" variation of 
positivism. Starting from this point we have a sociology of religion, 
in that exponents of rationalistic positivism came to terms with a 
limited conception of the functions of the religious institutional 
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Two of the principal advocates of this position were Tyl~ 
and Spencer. Their general thesis was that primitive magical and 
religious ideas were ideas at which it was "reasonable" for primitive 
men to arrive, considering their limited understanding of the physical 
world in which they lived. Thus the phenomenon of lightening could not 
be explained in terms of positive or negative electrical discharges due 
to atmospheric conditions; conception of the human infant could not 
be explained in terms of the union of sperm cells and eggs; such 
phenomena had to be explained in terms of the knowledge primitive men 
had available. The basic assumption of rationalistic positivism was 
that the only critical standards to which religious ideas could be 
referred were those of empirical validity. Thus, no enlightened 
modern could believe that lightening was caused by flashes of' a demon's 
eyes or that human conception was caused by the spirit of a dead 
ancestor entering the womb of a woman on some particular sacred 
locality. In terms of z'ationalistic positivism, religion provided 
explanations for phenomena for which men did not have adequate scientific 
knowledge. It followed that with the advance of scientific knowledge, 
explanatiOns would be discovered for previously unexplainable phenomena, 
and religion would naturally lose its function as they had defined it 
and disappear. 
Pareto introduced specific.refinements and distinction within 
the same intellectual framwork with which rationalistic positivism 
started. He felt that religion fulfilled other functions than merely 
explaining otherwise inexplicable phenomena. Some aspects of religious 
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expression might actually be considered non-rational. Thus, what 
rational value was there in cutting off one's fingers, being whipped 
into unconsciousness by male members of the clan, or branding symbols 
on one's flesh? Yet these were not uncommon forms of religious 
expression in primitive communities. To Pareto, then, religion was 
a principal element of non-logical behavior. 
Where Pareto tended to be descriptive, Malinowski was analytical. 
Malinowski took his initial point of reference from the classicists, 
working on the theory that man tries to adapt to practical situa-
tions by rational knowledge and technique. 87 Thus he found among 
the primitive groups he studied, an impressive amount of knowledge 
about the'use of soil, the processes of plant growth, and the 
techniqnes of boat-building and fishing. Yet side-by-side with these 
systems of rational knowledge and technique were religious cosmol-
ogies of reincarnations and spirits and systems of magical beliefs 
and practices. Malinowski noticed that these systems of beliefs 
varied in extent and intensity from one primitive society to another. 
Thus he discovered that where fishing was safe, for example, where 
fishing was done by poisoning a still lagoon, there was virtually 
no magic. Where fishing was hazardous, in the open ocean or around 
dangerous reefs, magiC was practiced. Stemm1ngfrom these insightful 
observations, Malinowski developed his theory that: 
•••• magical belief arises to bridge the uncertainty of 
man's practical pursuits, to fortifY confidence, to reduce 
acx1eties, ~g open avenues of escape from the seeming 
impasse." 
87. B. Malinowski, Coral Gardens and Their MagiC, George Allen and 
Unwin Ltd., London, 19.35) 
88. R. K. Merton1 _.Social Theory and Social Str\tcture, The Free Press, 
Glencoe, Ill:mOl.S, 191:iVpage 102. 
Thus Malinowski conceived or. magic as a supplementary mechanism 
for reaching practical objectives. 
The magical beliefs or these societies were concerned with the 
possibilities or intervening forces outside the control or indivi-
duals. Thus the fishermen in the open ocean were at the mercy or 
sudden storms, which, within a few moments, could turn a fishing 
expedition into a disaster. With primitive man's lack of scientific 
knowledge, the ~in of the storm could not be explained in natural 
terms; so the ~in was ascribed to the realm or the supernatural. 
Correspondingly, the practices or individuals in relation to the 
possibility of storms were not rational techniques but were rituals 
involving specific orientation to the world of the supernatural. · 
Malinowski emphasized the emotional interests involved in the outcome 
or such enterprises as fishing expeditions. Even by applying all 
their intelligence, skill, and effort, the fishermen could not 
guarantee the success of their expedition. Therefore, by magical 
rituals the men felt they might guarantee their success; so the 
rituals had the necessary psychological function or mitigating 
their sense or frustration. Such mitigation of frustration was 
necessary in order to IIlB.intain a high level of confidence and effort. 
It would follow from Malinowski's analysis that liIhenever elements or 
uncertainty insert themselves between an individual and his emotionall;r-
important goals, if not magie, at least some functionally equivalent 
phenomenon will appear. In short, Malinowski showed that: 
" ••• neither ritual practices •••• nor the beliefs about super-
natural forces ••• can be treated simply as a primitive and 
inadequate form or rational technique or scientific knowledge; 
they are qualitatively distinct and have quite different 
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fUnctional significance in the S1stem of action." 89 
Religion to Malinowski was not simp:Q" an attempt to explain the 
UDknown; religion was a frustration-mitigating mechanism for indi-
viduals in tension situations. 
The next major theoretician to analyze the functions of religion 
in society was Emile Durkheim. He began with narrow empirical material 
related to what he considered the most elementary forms of religiOUS 
expression, i.e. Australian totem:Lsm, and evolved a theory which went 
beyond Malinowski's. Malinowski had pointed out the qualitative 
difference between rational technique and scientific knowledge on 
one hand and religious beliefs and practices on the other. Durkheim 
werked on this difference, evolving a fUndamental distinction between 
things sacred and profane. Sacred things he defined as those which 
interdictions protect and isolate; profane things he defined as 
those to which the interdictions are applied and which must remain 
at a distance from things sacred. 90It can be seen at once that these 
concepts reinforced Malinowski's repudiation of the rational nature 
of religion and also reinforced Malinowski's view that rational 
techniques and knowledge differ in kind from religious beliefs and 
practices. Placing himself in this pOSition, Durkheim proceeded to 
raise the question of the source of the attitude of respect toward 
sacred things. He examined and discarded the idea that there was an 
intrinsic quality in sacred things that accounted for the respect 
given them, fer practical:Q" everything from the sublime to the 
89. 
90. 
T. Parsons, op.cit. page ~9. 
E. Durkheim, The ElementamForms of· Religious Life, translated 
by J. W. Swain, George A en and Unwin Ltd. 1915, Book I. 
"Preliminary Questions". 
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ridiculous had in some primitive society been considered sacred -
stones, pools of water. trees, clearingS, animals, plants - none of 
them differing intrinsically from others of their kind. Clearly the 
.sacred" object must be sacred because of some symbolic value. SiDce 
it was society which determined what objects were sacred as well as 
what it was that was s,ymbolized, i.e. Mana, the elemental force which 
animates all things, Durkheim expanded his search and examined society 
itself to see if it might be the source of the attitude of respect 
toward sacred things. 
He noticed that in the group religiOUS practices, which were 
emotional and frequently f'renzied, individuals became "different 
people" - stronger, more agUe, more courageous - and that they were 
aware of this change within themselves. These "different people" 
were considered to be their sacred selves. 91 Durkheim reasoned that 
since the totem symbolized the group in which this "transformation" 
took place, the totem was accredited with sacredness. In this wa:y 
Durkheim arrived at his proposition that society is alwa:ys the real 
object of religious veneration, and he drew observers' attention 
to the close integration of the religiOUS symbols and systems of a 
SOCiety and the patterns of behavior sanctioned by the common moral 
sentiments of the members of the SOCiety. To Durkheim, religious 
ritual was of primary significance as a mechanism for expressing 
and reinforcing the attitudes most vital for the institutional inte-
gration of SOCiety. As Malinowski had related religion to SOCiety 
in terms of particular situations of tension and strain for the indi-
vidual, Durkheim related religion to society in terms of society as 
91. E. Durkheim, OPe Cit., chap. VIII. 
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a whole. 
Both Durkheiln and Malinowski, when they were examining the func-
tions of religions institutions in society, were trying to see 
the basic similarities of specific rel~ious institutions within spe-
cific societies. They tried to overlook the differences in form in 
order to discover the similarities of purpose. However, in doing 
this they left untouched the problem of why" these differences in 
religiOUS institutions and societies existed. Durkheiln's insight 
into the role of symbolism in religion might have ilnplied that the 
specific patterns of re~ious institutions and their variations 
were more or less haphazard and at best of lesser importance than 
the source from which the symbolism came. And yet, until an 
analysis was made of these differences of religious expreSSion in 
different SOCieties, theories of the function of religion in society 
remained incomplete. 
No less a theoretician than Max Weber assumed the task of 
relating religiOUS institutions to the variability of social struc-
tures from one society to another. Beginning with an analysis of 
the relationships between Protestantism and capitalism in western-
European society, 92 Max Weber continued by placing this material in 
a broader comparative perspective by systematically studying the 
re~ion and social structure of· China, India, and ancient Judea. 
As a result, Weber found that it was impossible to say that any 
particular features of a social or economic system "causedn parti-
cular variations in religious beliefs and institutions. These 
92. Max Weber, The Protestant Ethic and the Spirit of Capitalism, 
translated by T. Parsons, Charles Scribner'S Sons,~ew York, 
1930. 
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variations in religious beliefs and institutions could only be 
understood in terms of the whole cumulative tradition of intel-
lectual effort in grappling With the problems presented to and 
formulated by society. In this wrry, Weber threw additional light on 
the relationships between religious ideas and systems of actions. 
Weber pointed out that the individuals within the differing 
societies face two levels of interpretive unknowns. As Malinowsld 
indicated, individuals face such ultimate problems as death, and 
there is a need for them to have these problems "make senseD. 
Not only do they feel a need to understand these ultimate frus-
trations - the first level of unknowns - but also they feel a need 
to have the values and goals of everyday life "make sensen - the 
second level. of unknowns. It seems to be inherent in human action 
that these two levels should be integrated, otherwise there would 
appear a third level of unknowns, i.e. asking why the two levels 
were inconsistent. 
We have attempted to trace the evolution of historical thought 
in the sociology of religion and to point out how theorists drew on 
earlier theorists so that today the cumulative results of their 
thinking constitute a relatively well-integrated analytical scheme 
which covers the broader aspects of the role of religion in social 
systems. In doing this, it has been necessary to touch lightly 
upon the main points of the theoreticians and to emphasize only 
those areas of their theories which fit into the pattern of cumu-
lation. 
In order to handle the cumulative theories, we shall adopt the 
concept of three inter-related levels of SOCiety, the level of 
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culture, the level of social systems, and the level of personality. 
The level of culture includes the norms and values of a SOCiety; 
the level of social systems includes any group of individuals in the 
society interacting in a situation where there are role expectations. 
The level of personality includes the psychological processes involved 
in the relationship between the individual in the society and his 
environment. 
Using this framework, we shall try.to synthesize the works of 
the major theoreticians into a sociology of religion. On the level 
of personality Malinowski and Weber have indicated several major 
types of frustrations: 1) sudden or unexpected events which re~ire 
emotional and sometimes practical adjustments, for example, death; 
2) general areas of uncertainty in lite, for example, health or 
success in farming, that cause individuals to have some desire for 
manipulating the outcome of the uncertainty in their favor; 3) 
discrepanCies between desired goals and achieved goals, for example. 
the need for individuals to adjust to their own .failures or others' 
.failures, 4) discrepancies between values and goals of the various 
;facets of everydsy lite, ;for example, economic. familial. and poli-
tical facets. 
Facing these types of frustrations. individuals can utilize a 
number of adaptive mechanisma, among them phantasy indulgence, 
repression. or alienation from society. In a sense, the need o;f 
individuals to adjust to these .frustrations is as real a need as 
any other basic human need, such as eating or sexual expression. 
SOCiety, in order to continue, has to provide ;for these basic human 
needs. Unless it meets this need ;for adjustment to .frustrations. 
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its members may indul<;e in the other adaptive mechanisms, including 
the psychopathological ones of phantasy, repression, or withdrawal 
and isolation from society, and become incapable of fulfilling the 
roles necessary for the continuation of society. In terms of its 
own self-defense, we might sfr3 that society must provide adaptive 
techniques to enable an individual to cope with the various types 
of frustration and stilJ. to continue functioning as an effective part 
of SOCiety. 
In terms of providing some kind of mechanisms of adjustment 
to the frustrations of ' life, societies evolve interpretations or 
meanings of life which incorporate these frustrations into an 
intellectual framework which can "make sense" to individuals 
within society. These meanings and interpretations we call religion. 
and in our three-fold division of society, they fall in the level of 
culture. Related to these institutions and meanings are cultural 
norms of individual behavior. 
Not only does society provide mechanisms of adjustment on the 
cultural level, but also on the social systemic level it provides 
certain mechanisms for the manipulation of forces otherwise outside 
the control of individuals. These mechanisms which comprise a 
practical'art consisting of means for attaining definite expected 
ends, have sometimes been called "magiC". Through these mechanisms 
the ,individual can "do something" abOOlt his frustrations and thereby 
maintain a certain level of confidence and motivation toward role 
fulfillJlumt. 
As Weber has indicated, the "meanings" which society provides 
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for the frustrations of its members must have some sort of integration, 
otherwise there would be additional frustrations of not knowing why 
the meanings differed and which meaning was true and which false. 
Along with the need to coordinate the meanings of life, society faces 
the need for coordinating its religion and its magic, for socializing 
its members in terms of its cultural values as Durkheim has said, 
for sanctioning the cultural values of the SOCiety, and for periodi-
cally reinforcing the sentiments and values most essential for the 
integration of individuals and institutions of society. Because of 
these "needs" of SOCiety, religious institutions exist, providing 
uniform value training, socializing new members into the values of 
SOCiety, sanctioning and periodically reinforcing these cultural 
values, and often incorporating within themselves the mechanisms 
we have termed "magic", which individuals can manipulate in an attempt 
to control forces otherwise outside their control. 
The actual social systemic structure of these religious institu-
tions may take a variety of forms, especially in larger societies which 
lack cohesion of smaller societies. Using the continuum from "church" 
to "sect" 93 one might say that in the well-integrated SOCiety, the 
religious institutions would tend to be "churches", inasmuch as they 
adapt to the rest of society, reinforce the cohesive values of that 
SOCiety, and pass these values on from generation to generation. In 
a more complex SOCiety, where discrepancies might appear between 
religious values and institutions and secular values and institutions, 
another institutional structure might appear, the sect. The sect is 
a small, voluntary group, establishing its secular life on the basis 
93. J. Milton Yinger, Religion in the Struggle for Power, Duke Univer-
sity Press, 1946, Chapter 1. 
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of its religious values and alienating itself in certain respects from 
the secular lile of' the rest of' society. If' a sect continues for 
more than a generation, and il it can evolve an adequate adjustment 
between itself and SOCiety, it might gradually become a church, pas-
sing its values on to each generation and accepting the main element 
in the existing balance of power between itself and SOCiety. 
In summary, then, we might sa:y that in every society, individuals 
face certain frustrations and unknowns. These frustrations and 
unknowns can be detrimental to the continuation of SOCiety, inasmuch 
as individuals might not be motivated to fulfill the roles necessary 
for the continuation of SOCiety. On the cultural level, society 
evolves explanations, values,. and meanings for these frustrations and 
unknowns. These are institutionalized on the social systemic level 
in terms of religious institutions, which may range from churches to 
sects. When these values and meanings are internalized in the person-
ality systems by the process of socialization. usually through 
familial or religious institutions, they motivate individuals to 
full'ill their roles in the social systems and to uphold the cul-
tural values of' the society. 
B. Hinduism in Indian Society: 
Taking our analysis of' the function of religion on the three 
levels of society, we can apply our conclusions to the function of 
Hinduism in Indian society. 
On the personality level the basic frustrations previously discussed 
might be termed the "problems of meaning". On the cultural level Hinduism 
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provided the answers to these problems by its cosmology of karma and 
reincarnation. Death was a part of the continuing cycle of rebirth. 
What appeared to be uncertainties or discrepancies were merely the 
rewards or punishments of God for actions performed in one's 
previous life. If one wished for a better life, the norm of conduct 
was for one to live an obedient life here and now in the hope that 
in the next life fate would decree more happiness and rewards. 
On the social systemic level, the caste system, along with 
providing a hereditary division of labor, was the institutionalization 
of the cultural-level concepts. Fate decreed the caste into which 
a man should be born, just as it decreed whether a man should live 
a happy or unhappy life. Fate decreed that a man should follow in 
the occupational footsteps of his father, even if his father's occu-
pation was one involving filth and pollution. The caste dharme 
provided the ~emic method for rising in the caste hierarchy, since 
only by obeying one's caste dharma in this life could one hope to be 
born to a higher caste in the next life. The caste system also 
provided the framework within which new members of the society came 
to know and to accept the cDIlcept of karma and reincarnation. 
On the personality level, the concept of karma and reincarnation 
not only answered the questions regarding the meaning of life, but 
it also provided the individuals with the necessary motivation for 
fulfilling their roles in the caste system. For example, so certain 
was a scavanger that his only hope for progress was through his obeying 
his caste dharme that, despite his dislike for the job, he would con-
tinue to scavange, thereby reinforcing the caste system. 
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In case individuals were not properly ,motivated to fill their 
roles in Indian society, the caste system had its own defense mechanisms, 
the most severe of which was the banishment of a recalcitrant caste 
member from his home and his cOmmunity. In traditional Hindu society 
such a banished caste member faced ultimate starvation and death 
unless he renounced his recalcitrant ways and performed the necessary 
acts of penance to be reinstated in his caste. 
There were definite similarities between Hinduism and Indian 
society and Catholicism in medieval European society. For· example, 
in the middle ages, the first fundamental assumption of the Catholic 
religion was that it itself was the ultimate standard of human acti-
vities and institutions. It maintained that the purpose of life was 
set by the divine plan of the universe, decreed by God, revealed in 
Christ, and interpreted through Christ's Vicar on Earth and the Holy 
Catholic Church. Hence all activities fell within a siDgle system 
because they were all related to a common end. The feudal institutions 
assumed an almost sacred character, since they were the outward (though 
admittedly imperfect) expressions of a supreme spiritual reality. The 
fact of class status and inequality were rationalized within a theo-
logical framework. Tawney describes the medieval concept of society 
as follows: 
MSociety, like the human body, is an organism composed of 
different members. Each member has its own function, 
prayer, or defense, or merchandise, or tilling the soil. 
Each must receive the means suited to its station, and 
must claim no more. Within the classes there lIlI1st be 
equality; if one takes into his hand the living of two, 
his neighbor will go short. Between classes there must 
be inequality, for otherwise a class cannot perform its 
function, or ••• enjoy its rights. Peasants must not 
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encroach on those above them. Lords must not despoil pea-
sants. Craftsmen and merchants must receiV6
4
What will main-
tain them in their calling and no more. n 9 
In those days the life of mon8,Y-making had a religious stigma 
attached to it. The desire for profit was considered the essence 
of mere Happetitus divitiarum infinitus" - an unending lust for gain, 
a desire quite out of keeping with the goals of lithe glory of God and 
the buUding of His Holy Church." Usury was especially frowned upon. 
"No individual or society, under pain of excommunication or 
interdict was to let houses to (usurers) •••• They were to be 
refused confession, absolution, and Christian burial untU 
they had madg restitUtion, and their wills were to be 
invalid." 9::> 
These attitudes had theological grounding in such teachings as 
"Lay not up for yourselves treasures on earth ••• " and "Seek ye first 
the Kingdom of God." In summary, then, on the cultural level medieval 
Catholicism like Hinduism provided answers to man's questions about 
himself and society. On the personality level it mitigated the frus-
trations of such individuals as the serfs by giving them hope of a 
heavenly reward and a rationalization for their uncomfortable lot on 
earth as compared to the lot of their reudal lord. Through the pro-
oess of socialization these concepts were internalized by the indivi-
duals so that they had the necessary motivations to fulfill their 
roles as serfs. On the social systemic level, medieval religious insti-
tutions provided the mechanisms of social control which could cope with 
the products of strain, for example the mass, confessions, pilgrimages, 
and the purchasing of indulgences. 
94. 
95. 
R. H. Tawney, Re~ion and the Rise of Capitalism, Harcourt, Brace 
and Company, 1 reprinted by the New American Library, New 
York, 1948, pages 27 and 28. 
~~., page 47. 
Just as in Europe the advent of a new technology and a new religion 
brought far-reaching changes in the whole society; so in India the 
~val of fore~ners with their different technology and their dif-
ferent religious beliefs brought about changes in Indian society. The 
building of factories by- the British East India Company established 
a new economic order, one quite contrary to the reciprocal-relationship 
econo~ in the villages. The factories depended on labor recruited 
from a free labor market, they relied on cash incentives for higher 
production, they relied on a new "success" orientation rather than on 
the traditional-role fulfillment orientation. In short, the factories 
institutionalized the values of achieved status rather than the tra-
ditional values of ascribed status. 
Presumably, the earliest threat of the factory s,rstem on the caste 
eystem was not on the ideological or cultural level, despite the 
achieved-status orientation difference. Rather, the earliest threat 
was on the social s,rstem1c level. Here, suddenly, in the British 
factories a person who had been banished from his home for casts vio-
lation could find work and stay alive. By providing survival facU-
ities for caste violaters, the factory s,rstem threatened one traditional 
defense mechanism of the caste system, the defense mechanism of excom-
munication. 
Historically, the full impact of this weakening of caste's defense 
mechanism was not immediately apparent, as there was no sudden flocking 
of outcastes to the factories. The vast majority of the Indian popu-
lation on the ps,rcholo&ical level did not have the motivation to fill 
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the roles on factory assembly lines. Evidence 96indicates that the 
factors influencing most of the early workers in the British factories 
were negative ones. Due to the overpopulation of the countryside or 
famine, peasants came to the factories because for them this was the 
only alternative to slow starvation. This same evidence indicates that 
peasants starting work in the factories did not immediately adopt the 
necessary motivation for fulfilling their factory roles. Their insis-
tence on the maintenance of caste distinctions in the factories, their 
preference for leisure time rather than additional income, their lack 
of punctuality, their inefficiency of productive teChniques, their 
high rate of absenteeism, and their continual desire to leave the fac-
tory and return to their villages all posed frustrating problems for 
the British.factory managers. 
However, in a few instances, these factory workers, especiall1 
from the lowest castes, came to feel that their lot in the factory 
actually was an improvement over their lot back in the villages. They 
saw that by hard work they could achieve an equal economic status with 
the higher castes. Perhaps they could pay off long-standing debts or 
purchase ornaments for their wives, things which had been impossible 
back in the villages. At the point where a worker preferred factory 
life to village life, a new value system entered his frame of reference, 
the value of individual achievement. Although the factory worker may 
not have been aware of such, this value conflicted with the traditional 
value of a human's acceptance of his asCribed position. And yet 
adjustments were made so that factory workers oriented toward achievement 
96. See D. H. Buchanan, 02' cit. 
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could still retain their orientation toward caste by performing reli-
gious ceremonies, obeying caste rules of avoidance, penance, cooking, 
eating, and so forth. In most industrial cities in India even today, 
there are some definite areas occupied by the different castes where 
caste practices and rules of avoidance and pollution can be carried 
out. 97 These adjusti ve techIrl.ques enable the individual to fulfill his 
roles both in the achieved status factory and in the ascribed status 
world of caste, and they reflect the basic conflict between the Hindu 
cosmological values and the industrial achievement values. 
This brief analysis has attempted to spell out how the introduction 
of a new social sYstem, the factory, brought about changes in both the 
cultural level and psychological level in India, inasmuch as successful 
functioning in a factory required an orientation toward the value of 
individual achievement which cOntrasted with the previoUS orientation 
toward acceptance of onels ascribed position as a just retribution for 
acts performed in an earlier life. On each level there were defense 
mechanisms which prevented the immediate collapse of the original system. 
But where these defense mechanisms were weakened, adjustments had to be 
made or new defense mechanisms had to be evolved. An example of such 
an adjustment on the part of Hinduism could be seen at the time the 
municipal water pipes and public taps were introduced in Bombay. 
Suddenly, because of the nature of this water supply, Brahmans were 
receiving water from the same sources as outcastes. The dilemma was 
not resolved until a panchayat issued a statement that the taxes, which 
the British had levied for the installation of the water taps,were 
atonements for the sin of using inter-caste water taps. Since the sin 
97. G. Murphy, OPe cit. page 38. 
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had already been paid for, it was all right for all castes to use the 
taps. 96 By this twist the Hindu cOllDllunity was able t o incorporate in 
a functional way what might have been a malintegration pattern. 
C. The Impact of Missionaries on Indian Society. 
Whereas the establishment of factories in India created its initial 
impact on Indian society on the social systemic level, the advent of the 
missionaries created its initial impact on the cultural level. 
The Christian cosmology contrasted sharp~ with the Hindu cosmology, 
providing a new "meaning" of the universe. The missionaries denied 
the doctrines of karma and reincarnation, maintaining that a man lives 
only once on this earth. They maintained that salvation was possible 
not only for the Brahmans but also for the outcastes. They held that 
the way to salvation was not through obedience to one's caste dharma 
but through acceptance of Christ as one's personal Savior. 
If these concepts had been introduced o~ on the cultural level, 
they probably would have had very little effect on the Hindu population. 
For one liho had been thoroughJ:y socialized into believing the cosmology 
of karma and reincarnation, any other cosmology was "falsen • Thus the 
Christian cosmology would have appeared to be false. Even an out caste 
would not be looking for a new cosmology, for he would have accepted 
it as a baSic assumption that the only way to improve one's lot was 
by obeying one's caste dharma • . In connection with the Madurai study, 
it is worthwhile noting that the Neatorian church had been functioning 
for centuries in South India, presenting the same Christian cosmology. 
Yet the Nestorians had very few converts and, as our historical section 
98. C. Bougle, OPe cit. pages 109. 110. 
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indicated, Madurai remained the seat of Hindu religion and art. So 
it may be possible to s~ that it was not from the cultural level 
alone that the Christian missionaries began to acquire converts. 
A major difference between the missionaries and the Nestorian 
church was that the missionaries established a range of Christian 
institutions on the social systemic level, these institutions offering 
both new jobs and new economic opportunities to those who availed 
themselves of them. In Madurai these institutions at first were pri-
marily schools. These schools provided a mechanism whereby during the 
early socialization period of Hindu children the Hindu concepts of 
karma and reincarnation could be challenged, and possibly the moti-
vation of Hindu children to fill their roles in Hindu society could 
be reduced. 
However, for centuries, regardless of what their individual moti-
vation was, Hindus had been forced to fill their roles in Hindu society. 
Even if they had not been uproperly" socialized and had not been convinced 
that dharma violation would chain them to an endless cycle of rein-
carnations, they knew that overt dharma violation would bring them 
banishment, shame, and slow starvation. 
With the advent of the missionaries this situation changed. The 
missionaries needed servants in their houses, gardeners and gate-keepers 
in their yards, messengers to carry communications to other missionaries, 
washermen to launder their clothes, and teachers in their schools. The 
missionaries as empla,yers provided the same threat to the caste system 
that the British factories were doing by offering means of survival for 
individuals even if they had been banished from their castes. In this 
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way the missionaries weakened a basic defense mechanism of the caste 
system, the mechanism of excommunication. This was especially necessary 
if any of the lowest-caste converts were going to survive, for their 
economic situation after banishment was far more grave than the 
economic situation of banished merchants or landowners. Unless the 
missionaries had looked after the economic welfare of these lowest-
caste converts, it is quite possible that their efforts to win converts 
from the lowest castes would have been self-defeating. Any low-caste 
person accepting the Christian cosmology and refusing to fulfill his 
caste dharma would have starved to death, and the church would have 
been none the larger for it. Since the missionaries were concerned 
with the growth of the church and since their values were such that 
they felt a certain responsibility toward the persecuted converts, 
it would be logical for them to make some sort of economic prOvisions 
for the survival of these converts. The historic evidence in section 
I indicates that such was often the case. Records of the Madurai 
mission show that in 1851 there were 79 catechists per 276 Indian church 
members, these catechists being in the full employ of the mission. 99 
It may be said that economic survival was a minimal offer the 
mission had to make to its converts. But this was not the only material 
factor offered to converts. Again, our historical evidence in section 
I indicated that when Christians were in trouble with government offi-
cials, landlords, or their neighbors, the Christian missionaries, 
because of their value systems, intervened on behalf of the converts, 
sometimes paying court charges and supporting the families of Christians 
in trouble. 
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A major material factor which the mission offered to converts was 
education. In the earliest days of the mission, as we have alrea~ 
noted in section I, the mission schools were utilized primarily ~ the 
middle castes, the Brahmans having their own schools and the lowest 
castes lacking the motivation, resources, and the tradition for edu-
cation. These middle castes were primarily in trade and private 
business where an education was most immediately applicable in terms 
of financial benefits. These castes, despite their ascribed statuses 
in relation to the caste hierarchy, had a certain amount of achieved 
status possible within the castes in terms of who could be the most 
wealthy merchant, who could own the most lands, and so forth. It is 
not surpriSing, then, that members of these castes. recognizing edu-
cation as a means of achieving at least a higher status within the 
castes, sent their children to the mission schools. 
The historic records in section I also indicated that soon the 
facilities of the mission were taxed to their limit. It became impos-
sible to accept all the applicants to mission schools. At this point 
the missionaries began to discriminate in favor of Christian applicants 
for admission to their schools. If parents wanted their children to 
continue stu~ in mission institutions. it was a technical asset if 
they and their children were baptized. Middle-caste parents were in a 
position where they both wanted their children educated and where they 
could affoN to be excommuniCated from their castes. This might have 
been a major cause for the fact that the Madurai congregation prior to 
1847 consisted predominantly of middle-caste converts. 
Evidence for these imPlications that many of the middle-caste con-
verts became Christians for other than ideological reasons could be seen 
in the way these converts reacted to the mission resolutions of 1847, 
in which no change was made in the Christian ideology which the converts 
had accepted, but in which a change was made on the social aystemic level, 
requiring the cessation of certain caste discriminations. The withdrawal 
of the middle castes frOlJl the Christian comnnmity under these cirC1llll-
stances was indicative of the level on which these converts had 
accepted Christianity. The refusal of low-caste converts to withdraw 
from the Christian community at this time did not necessarily indioate 
a ,deeper level of conviction. It may have indicated that the low-caste 
Christians had less to lose by renouncing the caste discriminations as 
required by the mission resolution. 
Although originally the lowest castes had evinced little interest 
in education, evidence indicates this situation did not last for long. 
The low-caste converts who had secured employment as mission servants 
and gatemen were in a position where they could be influenced by the 
missionaries' value aystems. The missiOnaries, who were well-educated 
ministers, teachers, or doctors, undoubtedly had as part of their value 
aystems a high regard for the benefits of education. This high regard, 
coupled with the fact that the missionaries could see that as their 
facilities expanded they were gOing to need the assistance ofaddi-
tional trained workers may have led them to influence their gatemen, 
servants, and other employees to place their children in mission 
schools. In a few years, when the children had been educated and had 
secured white~collar or other status jobs in mission institutions, other 
low-caste persons saw that this was possible for them also. Of this 
process a missionary has written~ 
"Before (the outcaste) saw no sense in education. Now with a 
half-conscious appreciation of life's new values, he desires 
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his son to have a better chance than he had hilllsel!, and will 
send hilll to school even at the cost of losing the meals which 
he earned by herding the village buffaloes." 100 
With the withdrawal of the middle-castes from the Christian 
community after 1847, the occupational and educational vacancies fell 
to the lower castes, which were beginning to realize the possibilities 
of education as an avenue of social mobility, if not for themselves, 
at least for their children. The evidence in section I indicates 
that by 18,2 the mission schools were taught by Christians for 
Christians, and since by that time the church was predominantly low 
caste, it might be inferred that a majority of low-caste children 
filled the rosters of the Christian schools. 
In this analysis of the impact of Christianity and Christian 
institutions on Indian SOCiety, we have tried to see in sociological. 
terms how the various caste levels in Hindu society responded to 
Christianity and to the institutional. structure of Christianity. In 
terms of the sociology of religion, it is illlportant to bear in mind 
that converts to Christianity, assuming they were sincere along with 
being able to overcome the defense mechanisms of HindUism, felt that 
Christianity afforded them a more adequate "meaning" of life than 
Hinduism did and a more adequate technique for meeting life's frus-
trations. Possibly this was because the kind of life to which Hinduism 
had given mean:1llg was changing. When Christianity did not seem to have 
a more adequate technique for meeting frustrations and answering questions 
100. G. Phillips, The Untouchables QQest, Friendship Press, New York, 
1936, page 36. 
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of meaning, converts might be expected to return to Hinduism. 
The historical material in section I bears this out. The 
missionaries admittedly made attempts to win high caste converts to 
the church. Yet when the missionaries, because of their Christian 
concept of the worth of the individual and their western concepts of 
demoeracy and equality, tried to institutionalize these values on the 
soeial systemic level by requiring all Christians to eat together in 
"love feasts", the upper-caste converts failed to see the "sense" of 
it. They faced possible loss of status, the demands of Christianity 
appeared to pose more problems and frustrations for them than the 
demands of Hinduism, and so they withdrew from Christianity. 
This same phenomenon occured in relation to the lower castes 
at times of severe persecutions against them, expecially in the vil-
lages far removed from any Christian missionaries. The problems of 
having homes burned, families terrorized, and sources of economic 
support destroyed placed marry low-caste converts in the position where 
it was less frustrating and more satisfying to be a Hindu than a 
Christian. The martyrs of the early church were those to whom the 
Christian cosmology provided such a satsifactory "meaning" to exis-
tence and even a satsifactory "meaning" to suffering for one's convic-
tions that they refused to become Hindus even if it meant losing their 
property and their lives. Just as the Hindu outcaste had been motivated 
to fulfill his unpleasant caste dharma because of his belief in the 
Hindu cosmology, so the Christian martyr was motivated to fulfill his 
role as a steadfast Christian because of his belief. in the Christian 
cosmology. A complexity of variables on the personality and social 
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systemic levels determined which Christians reverted to Hinduism and 
which Christians remained Chrstians when faced with persecutions. 
Whereas at certain historic periods in Madurai, Christianity 
offered to its converts problems and frustrations bsyond those which 
they believed existed in Hinduism, at other periods Christianity 
offered a direct alleviation of certain other problems and frustrations. 
In Madurai, for example, this was the case during the litigation con-
cerning low caste members wearing clothing above their waists. It 
was also the case during the famine of 1876-1878, when it appeared to 
observers that either deliberately or acCidentally the Christian relief 
distributers were favoring Christians. Certain starving Hindus 
realized that it would be to their benefit to become Christians. The 
possibilities of remaining Hindus and starving presented more problems 
and frustrations than the possibility of becoming Christians and being 
excommunicated from their castes, and records indicate a sudden increase 
in conversions. 
Madurai was not the only locality ware configurations of historic 
variables enabled one to see Significant motivational elements for at 
least some converts. In section I was the illustration of Francis 
Xavier and the Paravan fishermen converts. As an additional illustra-
tion is the following account: 
"After Hindus, in a part of Shahabad District in Bihar, had 
attacked Moslems, the Government located a punitive police 
force in the affected area and assessed Hindu residents to 
meet the cost. Moslems and Christians were exempted from 
this assesment. When the announcement of the tax and its 
exemptions was made, thousands of leather workers applied 
for recognition as Christians. But church leaders ceased 
baptizing for several months and asked the Government to 
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make clear that the exceptions for Christians would be 
applied only to those who had professed Christianity before 
the riot5 took place." 101 
We have already noted that in Madurai by 1852 there were enough 
Christians 50 that the mission schools had room for few non-Christian 
students. Furthermore, every year a new crop of young educated 
Christians was being graduated from the sChools. Whereas in the early 
~s the mission could hope to employ these graduates in mission insti-
tutions, it became apparent that this could not continue to be the case 
indefinitely. This meant that converts faced unemployment. In other 
words, on the social s.Ystemic level. the mission was no longer as much 
a threat to the traditional caste defense mechanism of excommunication. 
The growth of the church might have been checked simply because of the 
economic difficulty of survival facing the unemployed and un8l1lployable 
Christian converts. However, a mutiny in North India in 1857 and Queen 
Victoria's proclamation in 1858 placed British India under the direct 
government of the crown, and with this came the rapid growth of 
governmental agencies handling the various branches of the crown's 
administration. These government agenCies, though directed by British 
superiors, required staffs of lower echelon Indian employees to serve 
as clerks, bookkeepers. and secretaries. Whereas private Hindu firms 
in Madurai had tended to keep their business in the hands of relatives 
and caste members, the governmental agencies did not hire on the cri-
terion of caste. Rather, they hired their employees on such "neutral" 
criteria as ability to read and write and fluency in speaking English. 
In terms of getting a job with the British, this meant that an individual ' s 
101. J. W. Pickett, op. cit. page 54. 
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educational background (achieved status) was more important than his 
caste background (ascribed status). The fact that Christians had 
access to the mission educational institutions meant that they were 
better qualified for government jobs than their non-Christian unlettered 
relatives. Contact with English-speaking missionaries meant that same 
Indian Christians spoke superior English. The educated young Christians 
who were facing unemployment because of the absence of job vacancies 
in Christian institutions were able to find jobs in the lower eahelons 
of governmental agencies. Thus, on the social systemic level, the 
church's ability to find its converts jobs continued to be a threat 
to the traditional caste defense mechanism. 
The spinning mills established by the Harvey brothers in 1892 
provided both educated and uneducated Christians with additional 
empl~ent possibilities based on achieved rather than ascribed status. 
In relation to these mills, a new variable entered the scene, inasmuch 
as both the mill owners and the missionaries were English-speaking 
foreigners in India. Their similar language and cultural heritage 
drew them together, and close friendships developed between members 
of both groups. These friendships had their effect on the social 
systemic level, inasmuch as missionaries desiring to find jobs for 
Christians could send them over to the British mills with letters of 
reference. It is probably safe to assume that if there was a vacancy 
in the ranks in the mills, and if two applicants were available for the 
job, one with a letter from the manager's missionary friend and one 
without such a letter, the one bearing the letter would receive 
preferential treatment. It is worth noting that in the British mills 
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there was a significantly higher percentage of Christians employed than 
one would expect on the basis of chance. It is worth noting also that 
in the Hindu-owned spinning mills, where missionaries did not have close 
contacts with the mill managers, the rate of employment for Christians 
was significantly lower. 
When the mission first began operating in Madurai, the efforts 
of the missionaries and evangelists were expended on trying to reach 
Hindus in order to convert them. At that time Christianity tended to 
be a "sect". But as the number of converts increased, the missionaries 
and evangelists were forced to spend more time caring for the spiritual 
needs of the Christian community and less time gOing out and preaching 
in the streets of Madurai or in neighboring villages. Christianity 
began to become a "church". The natural increase of the Christian 
population in Madurai necessitated that the educational, medical, and 
religioUS institutions expand. More workers, both missiona1'1 and 
Indian, were tranaferred from the field of direct evangelistic activity 
to the field of institutional administration. The gradual shift of 
activity from one field to the other was reflected in the paucity of 
first-generation converts residing in Madurai at the time of the study. 
Of the ,721 Christians recorded, there were only 96 converts (1.8%). 
The Christian workers in ~ladurai at the time of this study were quite 
aware of the problem, yet in their minds the desirability of main-
taining Christian institutions outweighed the desirability of releasing 
the missionaries and Christian workers from administrative duties so 
that they could carrr on direct evangelistic work. The missionaries, 
as a rule, were more willing to be freed from the administrative 
responsibilities than the Indian -Christians were to release them, 
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possibly because with the missionaries in the administrative posts of 
Christian institutions, it was the Indian Christians who directly or 
through their children received their services. If the missionaries 
were released from their administrative posts, it would be non-Christian 
Indians who would receive their services, specifically the potential 
converts from Hinduism. In short, at the time of this study, 
Christianity which had been a sect was now becoming a church, insofar 
as it was concentrating its efforts on the training and care of those 
already within its membership. 102 
Although there were relatively few converts in Madurai, an analysis 
of their conversion indicated at least one significant fact: the 
importance of family and caste relationships in current conversions to 
Christianity. Half of the converts indicated that Christian relatives 
influenced their decision to become Christians. Nearly 14% became 
Christians because marriages were arranged between themselves and 
Christians. In order to understand this latter phenomenon, which, 
from all indications, is fairly recent, it is necessary to draw upon 
our analysis of the impact of factories and an industrial technology 
on all levels of Indian society, cultural, social systemic, and person-
ality. Our earlier analysis indicated that it was not only possible 
but also probable that a Hindu, working for any length of time in a 
factory, could acquire a different set of value orientations from his 
relatives still in the caste structured villages. There were certain 
values of achieved status implicit in the factory system and, for that 
matter, in the capitalistic economy that exists in a modern urban. center. 
102. See H. R. Niebuhr, The Social Sources of Denominationalism, Henry 
Holt and Company, New York, 1929. pages 19 and 20. 
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One could assume that a "weeding out" process took place amone people 
coming to the cities and working in factories. If they completely 
rejected this achieved-status value system, they might try to return 
as soon as possible to their villages. If they found that they could 
accept it or at least compromj sa with it, they might remain in the 
cities. Not only the factor.y system but also the very processes of 
living in a city might create alterations in an individual's value 
system. Crowded quarters and transportation facilities, anonymity, 
, 
population heterogeneity, transmission of orders through bureaucracies 
rather than caste hierarchies, and mobility of population must have 
made it increasing:q difficult to carry out the ceremonial niceties of 
caste. As yet economic inseCurity still made caste functional as a 
social security system, the Hindu concept of karma and reincarnation 
still made caste functional in terms of providing an individual with 
means to accommodate himself to the universe as he saw it, the need of 
parents to find marriage partners for their children still made caste 
functional in terms of knowing the individuals to approach and in 
anticipating the usual dowry settlements. For parents who had adopted 
some of the achieved-status orientation and who wanted to see their 
sons or daughters "marry well", an additional factor would enter into 
their marriage negotiations with caste relatives, the factor of 
achieved background. Questions would be asked concerning the educational 
background, type of job held, and probability of advancement. Since, 
especially among the lower castes, the average Christian was better 
educated than the average non-Christian, eligible Christian relatives 
might have been brought up for discussion by Hindu parents. It might 
be surmised that the inconsistencies on the cultural level between caste 
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dharma values and status achievement values were reflected on the 
personality level bW the parents involved. Those Hindu parents who 
finally selected Christian brides or bridegrooms for their children 
indicated that for them in this situation achievement values were more 
important than caste dharma values. 
The fact that so many conversions were at least partly due to the 
influence of Christian relatives might be the result of several factors 
already indicated, such as the transfer of emphasis of Christian wor-
kers from evangelization to insitutional administration. Whereas 
fewer workers now had professional contact with Hindus, Christian 
laymen were still in touch with their non-Christian relatives. This 
in itself was a result of the breakdown of the caste defense mechanism 
of excommunication. Originally, a Hindu becoming a Christian was 
immediately cut off by his caste. However, if he had employment 
elsewhere and therefore the caste sanctions were ineffective, he would 
continue to live. Although this might not always have been the case, 
it was possible that after some length of time a rapproachment was 
possible between a Christian and his non-Christian caste relatives. 
On the social systemic level the caste had done what its dharma required 
of it by banishing the convert. As the excommunicant continued to live, 
individuals within the caste m:i.ght have asked themselves why they 
should harbor resentment against their relative. Traditional .Hinduism 
lacked a well-defined second line of defense, inasmuch as it assumed 
that banishment would either bring the delinquent to repentence or 
would reduce him to starvation. The author postulates this hypothesis 
as tentative, since he has no evidence for it, but he is aware of the 
fact that rapproachments have occurred in large numbers between 
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Christians and their Hindu relatives. Recognizing these rapproachments 
as facts, one could assume that a certain number of conversions to 
Christianity would occur, inasmuch as a convert would have more ready 
access to his Hindu relatives than an outsider such as an evangelist 
or missionar,y. especially in view of the increasing emphasis on 
institutional administration instead of evangelization. This may 
account for the high proportion of converts who indicated that 
Christian relatives played a part in their conversion. 
D. Conversion and Cultural Institutions: 
The fact that a convert adopted a new ideological frame of 
reference, specifically. the concept of only one life on this earth 
and the possibility of salvation to all believers in Christ, did not 
necessarily mean that he applied this ideology in all areas of his 
life. In certain areas. a change in ideology did necessitate a change 
in the traditional pattern of doing things; for example, in relation 
to religious institutions. Occasionally the change in ideology brought 
repercussions on the social systemic level. and these repercussions 
themselves caused changes in traditional patterns of behavior; for 
example, in relation to converts' jobs, the training of the converts' 
children. the legal rights of converts. But where the change in 
ideology did not necessarily come into conflict with the trsditional 
patterns of behavior, those traditional patterns of behavior appear 
to have continued through the generations; for example, in relation 
to the convert's utilization of his leisure time and to the selection 
of a convert I s marriage partner. In teI'lll8 of the six basic insti tu-
tions of human society. insofar as they are separable, it might be 
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said that a change in ideology on the cultural level. in this case of 
religious ideology. had a varying impact on the social institutions 
ranging from religious institutions, where the impact was greatest, to 
family and recreational institutions. where the impact was least. 
Just as a new economic ideology might be expected to have parti-
eular repercussions on economic institutions. or a new political 
ideology on the political institutions; so the religious ideology of 
salvation through Christ has had particular repercussions in the reli-
gious sphere. On one hand the converts stopped going to temples, 
praying to their household gods, and giving gifts to Hindu priests. 
On the other hand. they accepted baptism and communion. participated 
in Christian services of worship. gave their money to the church. and 
sought spiritual assistance from pastors and missionaries. If they 
reverted to their original Hindu practices, sanctions could be brought 
against them. For example we have this report from a missionary: 
"Christians sometimes resort to a sorcerer in times of fright. 
A pastor threatened to excommunicate an entire group of fif-
teen families because they had all reverted to sorcery in an 
epidemic of smallpox. They repented and have subsequently 
stood firm in several crises." 103 
The theology of the Indian Christian community had been scarcely 
104 modified during the years intervening between 1835 and 1953. 
Possibly this was because Ch~an theology was the community's common 
meeting ground, and a:ny major modification of it might be viewed as a 
103. J. W. Pickett, OPe cit •• page 188. 
104. It is interesting to note in this connection that several of the 
missionaries working in Madurai at the time of this study felt 
themselves to be at odds theologically with the Indian church. 
inasmuch as their more liberal theological views contrasted with 
the essentially fUndamentalist views of marry of the Indian 
Christians. The intervening century in America has seen a general 
drifting away from the literal interpretation of the Bible. 
whereas this drift had not occurred in India. 
threat to the Christian community. 
The merger of several denominations into the United Church of 
South India might be interpreted by some as being an indication of 
the church's adoption of the Hindu value of acceptance for diverse 
pOints of view. The author does not adhere to this view as much as 
he does to the view that the merger was essentially a matter of 
functional efficiency and the realization of the different denomina-
tions that their duplication of programs caused a waste of funds and 
personnel. 
At the time of this study, the ordersof worship in the churches 
of Madurai resembled very closely their western counterparts, as did 
the structure and deli very of the sermons and even the arrangement of 
the church's administrative hierarchy and committee framework. Hymns, 
pr~ers, and responsive selections were often direct translations from 
English equivalents. The majority of the church buildings were patterned 
after western churches and had virtually no architectural similarities 
with the Hindu temples. 
We have already analyzed at some length the changes in the economic 
and educational institutions of the Christian community. Suffice it 
to s~ that these changes were essentially an indirect rather than a 
direct result of the ideological changes. Becoming a Christian 
brought certain reactions from the Hindu community on the social 
systemic level, usually excommunication. This caused the Christian 
community, in its own defense, to provide jobs for its Christians 
either by placing them in Christian institutions, by securing them jobs 
with other. Christians, or by providing them with the necessary training 
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and references to be hired in such establishments as the British mills 
or the government offices. At the time of this study, missionaries and 
pastors vere frequently called upon by unemployed Christians for financial 
or occupational assistance. Often the missionaries and pastors did 
not appreciate these requests because of the enroachment on their privacy, 
the insistence of the applicants' demands, their own lack of confidence 
in the veracity of the applicants, and their feeling that each indi-
vidual should assume some responsibility for his own economic welfare. 
Because the Christian institutions for women needed trained female 
personnel, families of converts realized the economic values of letting 
their daughters receive an education. This may have been one of the 
factors causing proportionally more Christians than Hindus to send their 
daughters to school. This in turn affected the family life of these 
girls, both before and after marriage. 
In terms of the political institutions and the manipulation of 
power within the Christian community, we have seen interesting indi-
cations of whet kind of impact the Christian ideology had. Within the 
caste system the higher castes by birth had power over the lower castes. 
Within the early church in Madurai, however, the missionaries hed still 
\'. ' 
more power, especially in x:,\lJ,.tion to determining the requisite condi-
tions for belonging to the church. Thus it was possible for the 
missionaries to institute the "love feasts" as a requirement for parti-
cipation in the Lord's Supper, even though to the higher castes these 
• 
"love feasts" were obnoxious. However, with the passage of time, power 
within the churches was relegated to the Indian congregations rather 
than to the foreign missionaries, partly because there were not enough 
missionaries to go around, partly perhaps because of the values of 
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Christianity and democracy held by some of the missionaries. In 
Madurai at the time of this study the power to select the pastorate 
committee rested in the communicant members of the church. Both 
traditional patterns of authority, high-caste over low-caste, missionary 
over congregation, had broken down. There were indications that in 
former years in some places the higher castes were able to capture 
such key positions in congregations that they could paint lines or 
put up railings on church floors to separate the outcaste Christians 
from the higher caste Christians. However, such conditions could not 
exist long before reaching the ears of higher ChriBtian authorities, 
and when such situations did come to the attention of authorities 
oriented more to the Christian ideal of individual equality than to the 
ideals of caste-status maintenance, retaliatory measures were possible 
for those defending the Christian values. 
At the time of this study, these earlier phases of power 
alignment within the church appeared to have ended. The various caste 
groups recognized the right of other caste groups to exist within the 
same congregation. So long as these caste groups did not attempt to 
assume more power than their representation in the congregation war-
ranted, thiB "live-and-let-live" philosophy functioned effectively. 
When one caste appeared to be assuming disproportionate power. tensions 
rose in the congregation. In at least two of the Madurai churches 
within the past generation such tensions had created a serious split 
in the congregation. and one of the churches had solved the problem 
only by building a second church and forming a second congregation. 
It was interesting to note that in Hindu society castes were not 
competing with one another for the same positions. The fact that the 
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Christian ideal perroitted members of all castes to conpete for pastorate 
comnittee posts made this kind of tension possiule within the churches. 
Through sermons and publications, churches oriented toward the Chris-
tian ideal demanded that caste should have no place in the cOngl'egations. 
"There is no caste in the church" had become such a cOlllnon slogan aDIODg 
the Christians that at the tilllB of this study the author heard it frequently 
from individuals who, within the next f'ew statements, would contradict them-
selves. Even though caste had not vanished from the power structure of the 
church, as the material gathered by the author indicated, there was a value 
in saying that caste had disappeared. The enpirical material also indicated 
that in the selection of pastorate committee members other criteria were 
brought into consideration besides caste, for example, occupational and 
educational status. 
JI.B f'ar as the author could observe, the conversion to a new ideology 
had relatively little inpact on the recreational activities of' the converts. 
A f'ew Christians adopted western "Chr1lJtian" habits, studied western IQUsic, 
art, literature, and ao forth. As a rule, the ones who did this were f'rom 
the higher socio-economic groups, where advanced education, higher income, 
and more equal contacta with missionaries and other westerners enabled them 
and sometimes even made it practical f'or them to learn and adopt these manners. 
But for the majority of the converts, the art, l!lIlSic, and dance f'orms con-
tinued to be as they had been prior to conversion, With perhaps a change in 
the subject matter. Thus at Christian f'estivals the author witnessed tradi-
tional Indian dances performed by Christians singing Christian warda. Although 
some of' the ~ics in the churches were adaptations of' western ~, there 
were also traditional tunes sung to Christian words. On Christian festivals 
such as Chrbtma6 and Easter, deSigns were drawn with flour on floors of' 
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Christian homes, traditional tiny oil lamps were lit, and firecrackers 
were ooq>loded, the whole pattern being similar to what lIindus did on Hindu 
festivaJ.s. In such functions as weddings, which combined religious, fami-
liaJ., and recreational. aspects, aJ.though the religious portions were defi-
nitely Christian, certain of the customs, foodstuffs, and decorations con-
nected with the marriage were essentially little different from their Hindu 
counterparts. In relation to food, JD)st Christians were non-vegetarian, but 
this may not have been so I1IUch a re!lection of any part of the Christian 
ideology-as it was a carry-over from the general low-caste origin of the 
Christian colllD'lUIli.ty or the increasing contact, especially of educated Chris-
tians, with westerners and western ideologies in the metropolitan city of 
Madurai. It was interesting to note that IlIIIIlY Christians still had aversions 
to bee!, a Hindu manifestation; whereas they were willing to eat I1IUtton, 
against which Hindu proscriptions are not so explicit. Certain Christians 
indicated that they did not eat oeef because they felt that it would un-
necessarily aJ.ienate their Hindu relatives. 
In connection with the general social intercourse between Christians 
and non-Christians, adoption of the Christian ideology had brought some in-
teresting changes. Many Hindus have as their names the titles of Hindu gods, 
Vishnu, Siva, Natarajan, M:lenakshi, Lakshmi, and so forth. At the time of 
conversion the converts frequently abandoned their Hindu names and assumed 
Christian names such as David, ibomas, Andrew, Mary, and MiriaJIl. CklcasionaJ.ly 
10$ 
they adopted the names of local missionaries or falDlus western personalities. 
These name changes, which Jllay have been prerequisites for baptism, had the 
effect of making a Christian identifiable by his name and setting him apart 
105. During the course of this study the author came across a ~ley Temple 
and a Lenin. 
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from the rest. of t.he Hindu population. Some Christian couples, usually 
those from the higher socio-economic groups, adopted the further dis-
tinguishing mark of calling themselves "Mr. and Mrs." instead of giving 
the wife an independent name. lhis was not a requirement. for Christians, 
and some Christians resented those of t.heir number who copied the. foreigners 
in this fashion. 
Another mark of different.iat.ion was in relation to the word of greet-
ing used by Christians. Among themselves and especially at Christian gath-
erings or with past.ors and missionaries, Christ.ians used t.he word nntf.r9~, 
(thot.1rram), meaning "praise", just as the M:lslems used ,:",n" (lIa]aam). There 
was no formal requirement that this word of greeting should be used. However, 
it was possible that. especially the past.or or missiOnary would comment. on 
it if Christ.ians used SOMe other word of greet.ing; so in t.his case the greet-
ing "praise" ~ have been functional for maintaining a Christian status 
within t.he Christ.ian comnunit.1. 
Regarding tyPes of relations which existed bet.ween t.he Christian com-
lIIWlity, at t.he t.ime of t.his study, attitudes of Hindus toward Christ.ians 
ranged all the way from being very friendl.y to Deing very hostile. At. the 
hostile extreme were t.hose who felt bitter about the Christian dharma vio-
laters, who resent.ed the fact that. the low caste Christians had been ele-
vated not through their own efforts so much as through the assistance or 
foreign miSSionaries, and who resented the implicit superiority of the 
Christians who claimed to have the truth. At the other extreme were Hindus 
who attended the weddings of t.heir Christian relatives, invit.ed Christian 
relatives to partiCipate in their own family gatherings, and who exchanged 
felicitations on both Hindu and Christian special days. The extreme cases 
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were those who, because of their Christian relatives, also became Christians. 
HOwever, the author has no further information concerning correlation be-
tween hostile behavior and such variables a8 ca8te, income group, reasons 
for conversion, and occupation, and he pOints to this as a promiSing field 
for further research. 
In relation to the familial institutions, the conversion to the Christ-
ian ideology brought certain changes while still leaving the traditional 
family structure fundamentally intact. Most noticeable, of course, was that 
in Christian homes the 80cialization of the child was in terms of Christian 
values and ideologies, although, to be sure, knowledge of caste and its 
functioning was also passed down through the generations of Christians by" 
the socialization process. 
The author was informed that in Christian homes the father was not 
quite the autocrat he WS$ in Hindu homes and that the application of Christ-
ian values to home life made for greater democracy in the family and a more 
equal status for women. This might be plausible, considering the generally 
higher level of education of the Christian wives and their probable insis-
tence on certain equal rights. However, the author's observations were too 
limited for generalization, and he simply indicates this as another possible 
field for further research. 
lmether or not the application of the Christian value on the individual 
created a more equalitarian home life, this Christian value on the individual 
appeared to play a minor role at the time of selecting the marriage partner. 
As this study indicated, the vast majority of Christian marriages in Madurai 
were caste marriages. So far as the author' could discover, these marriages 
were arranged by the parents of the bride and groom with little or no reference 
1.34 
to the two contracting parties until the final stages of the marriage pre-
parations. ~reover, t.his sort of arrangement was not frowned upon uy the 
churches. In fact., past.ors sometimes played a role in negotiat.1ng such mar-
riages. 
'lhere are sound e.conomic and ot.her reasons why t.he fam:iJ.¥ in India 
has assumed responsibUit.y for select.ing t.he marriage partners of its mem-
bers, inasmuch as since t.he bride becomes a member of t.he extended family, 
and since the family must support her in times of trouble, the family de-
mands a voice in her selection. Courtship pat.terns being such that a young 
man has limited contacts with young women, the extended family maintains 
t.hat. he lacks the requisite skills for selecting his own mate. As oost 
newlyweds in India are hard pressed financially and the burden of this pres-
sure falls on the male, an appropriate dowry must. usually be given by the 
bride's familJr 1:.0 the groom's family. These matters are settled by the senior 
members of both families, often according to traditional caste practices. 
Since the bride's parents are eager to have their daughter married Defore 
she becOI1BS too old for marriage and is a permanent economic liability to 
them, and also because they feel that. she t.oo lacks the experience necessary 
t.o select t.he right. part.ner for herself, it is to their advant.age to look 
for likelJr male prospects among their relatives, whose family backgrounds 
and economic positions they know well. Dowry negotiations might. be carried 
on more rapidlJr and oore satisfactorily for all concerned. So long as there 
is this economic dependence on the extended family and so long as young men 
and young women have relativelJr little contact with one another, one might 
expect that caste marriages will continue to predominate. 
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As this study's statistics indicated, 70% of the male partners of 
inter-caste marriages in Madurai came from occupational categories A, B, 
and C. 33% came from categories" and B. There might have been several 
reasons for. thie, and from his discussions with two of the inter-caste 
couples, the author would present the following as possible explanations, 
The nature of the male's eDployment was such that he was in a posi-
tion not to require financial assistance from his extended family. Econo-
mic independence permitted him to marry without a dowry or even without 
the consent of his extended family. 
The type of occupation or the length of training necessary for the 
occupation was such that achieved status came to be emphasized to the detri-
ment of ascribed status. This value on achieved status carried over into 
the realm of selection of the marriage partner. 
Extensive contact with foreigners during the educational process made 
the male aware that systems of marriage-partner selection were possible 
other than the traditional ones. 
For lack of adequate empirical evidence, the author presents these 
suggestions as highly tentative and subject to further research. It might 
also be postulated that as the standard of education of the Christian com-
DNnity rises and as Christians of marriageable age become more economically 
independent and able to support a wife and family on their own salaries, 
one might look for an increase in the number of inter-caste marriages. 
As a summary to this section on the existence of caste in the social 
institutions of the Christian comreunity, it might be generalized that for 
the majority of Christians, conversion to the Christian ideology generated 
subsequent changes on the social systemic level insofar as those changes 
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1 
were functional for continued participation in the Christian community. 
In other words, traditional caste practices have yielded where necessary 
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to continue functioning as a Christian. Historic evidence indicated that 
when the churches made encroachments on caste practices oeyond the expec-
tations of the converts, some converts reverted to Hinduism rather than chang-
ing their caste practices. others, to be sure, adapted their caste practices 
to conform to the increased demands of the churches. Some Christians, be-
cause of their firm conviction of the truth of the Christian ideology, 
modified their caste practices voluntaril;r without being coerced by the 
churches or their ministers. To determine the individual variations would 
require a case study of each individual and the situational and role pres-
sures operating on him. 
E. Modern Defense Mechanisms of Caste: 
It would leave the reader with an unreal picture of the situation if 
this paper made no reference to the most recent defense mechanisms of the 
caste system. It has already been noted how the old defense mechanism of 
caste, excommunication, became ineffective in preventing Hindus frOlll being 
converted to Christianity. we have also noted how this defense mechani sm 
became more and more ineffective with the increased industrialization of 
India. '.l'he judicial system and the increased level or education tended to 
introduce new concepts and enforcements of equality. The anon;;rmity of the 
cities enabl ed individuals to enjoy freedoms which they could not enjoy 
back in the:!,x villages. These and other factors went into the cultural and 
social systemic factors breaking down individuals' motivations to fill their 
106. On the basis qf limited evidence the author would postulate that the 
opposite was true also, ie. surviving caste elements were functional. 
Thus, for IOOst Christian marriages the system of parental arrangements 
and the dowry was ecCllOlDically functional. Also the practice of not eat-
ing 06ef was functional in not arousing Hindu anti-Christian sentiment. 
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caste roles. Prom the point of view of Hinduism and the continuation of 
caste, most serious incidents occurred during the 1920 's. In certain areas 
during that decade there were mass conversions of low castes and outcastes 
into Christianity • .I:1etween 1921 and 1931 the Christian cOl1lllunity through-
out India increased by 32.5%. The natural increase of the population might 
be taken as 12%, leaving 20% due to conversion.107 
Christianity did not provide the o~ ideological threat to Hinduism 
and the continuation of caste. A few outcastes who had been able to acquire 
an education set out to make their fellow outcastes conscious of the social 
injustices being perpetrated on them. The most outspoken of these was 
Bhuniao .IIllIbedkar, holder of a PhD from Columbia UniverSity. In 1935 in 
the town of Nasik in Bombay presidency, before an audience of 10,000 out-
castes he said: 
"Choose any religion wh.i.ch gives you equality of status and 
treatment. I had the misfortune of being born with the stigma 
of untouchability, but it is not Iqy fault. I will not die a 
Hindu, for this is in Iqy power. n 108 
Caste Hindus, who themselvell felt disturbed at the discriminatory 
treatment of the outcastes, under the ideological leadership of Gandhi, 
cegan through legislation to remove the most severe disabilities. It is 
worth noting that Gandhi specifically did not recommend the abolition of 
caste, o~ the abolition of untouchability. The net results o!these move-
ments were incorporated into the new constitution: 
IIUntouchability is abolished and its practice in any form is 
forbidden. The enforcement of any disability arising out of 
untouchability shall be an offense punishable in accordance 
with law." 109 
107. G.Phillips, op. cit., p.35 
108. R.Shahani, "New World for India's Untouchables", Illustrated New York 
Times Maga~ine, Oct. 2, 1949, p.28 
109. i'he Constitution of India, (modified Sept. 1951), Article 17, mnager 
of PublicatiOns, Delhi, 1951, p.9 
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This enactment was reinforced b7 legislation giving former 
untouchables special privileges in regard to education, housing, 
voting, and so forth. 1hl.s change in Indian society will undoubtedly 
have some ldnd of repercussions on the Christian community. Evidence 
indicated that shortly after the new legislation came into effect, 
some of the outcaste Christians renounced Christianity, thereqy placing 
themselves in a position eligible for the governmental benefits. The 
author was led to understand that Christian protests led the government 
to include Christian out castes as eligible for the same benefits as 
HLndu outcastes. It this is the case, the defense mechanisms of both 
the Hindu and the Christian communities have again reached a point of 
relative stability, with the Hindu position slightly more appealing to 
the outcastes than it has been before because outcastes may now receive 
the same equality of treatment from the Hindus as they formerly received 
only from Christians. Undoubtedly this legislation will also have an 
effect on the functioning of the Hindu caste system itself. 
F. Conclusions: 
In this last section we have attempted to relate the historical 
material in Section I and the empirical findings in Section III into 
some sort of coherent framework of causality. we have tried to indicate 
in some meaningful fashion how changes on the cultural, social systemic, 
.or personality level brought changes on the other two levels. In the 
analysis of institutions we have attempted to show how changes in the 
various levels and within the institutions themselves modified the 
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funotioning of institutions within the Christian oommunity. Throughout 
we have tried to indicate the various social systemic defense meohaniSlllS 
which have appeared in both the Hindu and the Christian cOlllllUllities. And 
If. ~, 
underlying this entire enelysis have been the motivational faotors whioh 
set these processes in motion. lhase factors are society's "need" to 
have individual.s motivated to fill their roles in society, and the indi-
viduals' "needs" to come to terms with the frustrations of life and to 
find some sort of meaning in their existence. 
c 
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QUESTIONN4mK 
lsee page 52) 
UUGINAL ENGLISH TEXT 
This questionnaire is a part or a larger study regarding the Church of 
South India and its nembers. The purpose of this questionnaire is to 
determine why people cone to Christianity from other religions. Please 
answer the questions as tully and conpletely as possible. Use extra 
pieces or paper it necessary. The answers that ;you write wlll be kept 
con1'1dential.. Do not write your name aDJ'Where on the page. 
1. Did ;you belong to another religion before ;you beCaJIE a Christian? __ _ 
ibich oue? __ _ 
2. Give the history 01' ;your conversion lfor example: how did you first 
cone to know about Christianity? Who played the most inportant yart 
in your becoming a Christian? What did your family think about your 
conversion? etc.) 
J. What 'Were all the reasons why you becane dissatisfied with ;your former 
religion?· lJnclude social., familial., economic, etc. reasons as well as 
religious. reasons) 
4. ilhAt were all the reas01lll why you wanted to becOlllB a Christian? lin-
clude social., familial., economic, etc. reasons as well as religious 
rea!!01lll ) 
When you have conpleted answering all the question!!, place the paper inside 




~GLlSH TEXT TRANSLATED TO TAMIL 
a oi1r611(!!jW (] &w6fJi &W G,<66iir61Jfi Ii; tolLJ -I9,60/Uju;/TJ fo'4w .9If fi}6o Ur6JG&aJuu 
6llid;TrlLfW u;iJ;fi fiJi -I9,lnniuFfRu96o fiJi u®.fi). lD;iJfIJ IDfoli6JJJ16 (]l1'ili;~6IIi&w 
fiJ' 6iir fB;19 6io ,<6 QJ ID ~ li6JJJ ~ I6@OlffB(TIjilBw fiT 6iir U .;m 16 G ~ rfl QJ ~ jD'1I & @Ii;fo 
(] & W 6fJi q; W G & 1T{jJ 8; q; U u L..Ij)Qr W iilfT' . 61i1611J L.&oir fiT (/j; 1fil611 ~ ;iJ ® (lJl6iir 4 61' 606011' 
(] &w6'!il&~ '4w 6lJ1T.fjJ 8;&0lf W. (] &oYr 6fJi&~ , fiT (!f;~ G &traJ.i;&UUL..""'(!!j8;®W 
~'-w (]UII',<6IT6fJi ,¥-io, fooof1lll/l' q; (];,I jJ)/ &1Tfi} fo% fi} ill fiT@to @(]folT(i) (]l1'iJ;&Olfw, 
iN iu&oir or@lfilw 6fJi 6JJJL.&.ir 1D;iJ /DOll If &@§8;@j G ~rfl6'!il4H; U UL.IDII' L..L.IT 15/. fLr6J&oir 
G UIll6JJJ /f or r6J(] $'4w fiT @~ (] 6ll6liarl-1T W. (] &w6fJi &@!!jJ;® 6fJi 6JJJL. fiT@tolll a 6iir 
_i, 6fJi6JJJL. ",@fi}1ll &lTfB~r6J&~ ,fEQliH6o 6JJJ6llt6§1 6jlL..",..6fJiL..(i), fLiunrfh .. m 
(] & 6ir 6fJi o!JJ ?!orr G & /I' (i) Ii fo 6IJ iH L.W, G & IT(j).i; & Olf W • 
L fB;fi 'OirJ fo611 1./):$ Ii,-" ~ :$@0lf6llfo,JD@j (!P6iir4 (]61I.!f)J fiJ' folT611 15/ ID ~Ii fBiu {8j]@1i; 
jU&WIT ? 
orli;~ 1D~lifBio ( 
I! . fB ,a9 fiiD fo 6lJ ID ~ Ii fB,JD@j 1D,rb jD ID fo Ii to 6f} (!!j Ii; 15/ ID IT ;Ii III 11' rfi ti to If Ii 6JJJ ~ fiT (/j; ~ Olf LD. 
( i>_ fo IT /T@/'IDIT &: fiTQlIDJ IT.!f)J 'is ;fifiiD fo 6IJ ui ~ Ii (iIS) ~ U u ,JD ;fi G ~ rfilll611 Ii; fl i 
o!l;w? ,E r6Jo!l;oYr 'is;fi;;io ~6lJ /T1T611 ~,JD@j & II'/T6ri1ITW IllIT6lJi? ~_ r6J8I@!!j6JJJL.1L1 
ID IT .!f)J fo t3;;vu U ;iJ /1') fL r6J&@!!j 6JJJI-1ll (!tiS W U Ii fB 6iir fiT 61iurfiIJUT W fiT 6iir 6lIl' ? 
-(lJl,<66f}1ll tB U /TrID&w) 
QUESTIONNAIRE {cont.) 
TAMn. TEXT Ri!:T&NSLATlID TO J!:NGLISH 
The following questions are part of a study regarding the South Indian 
Church and those who take part in it. These questions are given to find 
out wily those belonging to other religions embrace Christianity • .Before 
writing the an8W6rs • read all the questions. Please an8W6r theseques-
tions full;r and cOJl¥lletelY. Ii' the space given for writing the answers 
is not enough, write them on separate papers and attach them to this. 
The an8W6rs that you write will not be known to others. Do not write your 
name an;ywhere. After writing the an8W6rs to the questions, place the 
sheets on which you have written the answers inside the envelope, seal 
it, and give it to the person who gave the questions. 
1 • .Before adopting Christianity, were you in any other religion? 
In which religion? 
2. Wt"ite the history of your conversion to Christianity from the other 
religion {for example, how did you come to know about Christianity? 
Who were the reasons for your conversion to Christianity? W:lat does 
your family think about your conversion - such details) • 
.3. What were the reasons for your losing your liking for your former 
religion? \iir'ite social, family, financial, etc. reasons and reli-
gious reasons) 
4. What were the reasons for your adopting Christianity? lWt"ite social, 
family, financial, etc. reasons and religious reasons) 
CASTE RANKlllGS AND OCCUk'ATIONAL RANKINGS 
lsee page 71) 
CASTE OCCUrATIONAL ~ 
A B C D E F G ? ToW 
I 0 0 b 0 0 0 1 0 of 
tiS.7;' - 14.J~ - 100.0~ 
IV 17 6 12ti l!2 24 26 33 6 262 
6.1% 2.1% 45.4% 14.9% 8.5% 9.2% 11.7% 2.1% 100.0% 
V 3 2 42 8 5 1 7 1 69 
4.3% 2.9% 60.9% 11.6% 7.2% 1.5% 10.1;£ 1.5% 100.0% 
VI 0 5 47 15 213 55 14 1 350 
1.4% 13.4% 4.3% 60.9% 15.7% 4.0% 0.3% 1OO.0i' 
VII 10 2 8 7 5 1 1 0 34 
29.4% 5.9% 23.6% 20.6% 14.7% 2.9% 2.9% - 100.0% 
VIII hI 70 327 103 200 74 59 20 894 
4.6% 7.9% 36.4% 11.6% 22.4% 8.3% 6.6% 2.2;;& 100.0% 
X 9 14 225 . 93 91 46 51 2 531 
1.7% 2.6% 42.4% 17.5% 17.1% 8.7% 9.6% 0.4% 100.0% 
2 4 60 9 12 10 4 2 103 
1.9% 3.9% 58~3% 8.7% 11.7% 9.7% 3.9% 1.9% 100.0% 
Mixed 1 1 2 0 1 0 0 0 
20.0% 20.0% 40.0% - 20.0% - 100.0% 
White 6 0 17 0 0 0 0 0 23 
26.1% - 73.9% - 100.0% 
Anglo-Indian 1 1 14 21 0 8 5 0 50 
2.0% 2.0% 28.0% 42.0% - 16.0% 10.0% - 100.0% 
Other 2 0 5 0 1 0 1 0 9 
22.2% - 55.6% - 11.1% - 11.1% - 100.0", 
Total 92 105 881 298 552 221 176 32 2357 




























































lJruJlmer., scavangers, plougluDen 
Barbers, midwives, surgeons, ID9dicine men 
Artisans, metal workers 
Priests 
Cobblers, leather workers, scavangers 
Traders, merchants 
Jungle dwellers on estate lands 
Shepherds 
Robbers, watcluDen, blackmailers 
Not identified (from ~ylon) 
Sweepers, laborers 
RobQers, watcluDen, blackmailers 
Grain cultivators, workers on coffee estates 




leader, village head 
Farmers, landowners (_ as Vellala) 
PlougluDen, serfs 
Farmers, landowners, squires 
Priests (same as BrahmPns) 
Waavers (from Onjerat) 
Farmers, thieves 
Robbers, watcluDen, blackmailers (same as Maravan) 
Nilgiri Hill tribeslD9n, buffalo herders 
FarlD9rs, landowners (same as Pillai) 
Oil pressers 
Note: Information on Bank found in ~nsus of India, 1901, volUM rI, chapter 
VIII, pp. 136 ff. Report Superintendent, Government Press, Madras, 1902 
Information on Traditional Occupations found in E. Thurstone's 
pastes and Tribes in Southern India, GovernlD9nt Press, Madras, 1909 
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